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PUBLISHER’S NOTE TO THE 
SECOND EDITION 

We are happy to say that this second edition of the Eight Upani.snds, 
volume one, has been thoroughly revised by the translator himself. 

Mayavati Publisher 

December 1988 



PUBLISHER’S NOTE TO THE FIRST EDITION 


The present attempt aims at making the thoughts of the great saint and 
philosopher Sri Sankaracarya available to those readers who are either 
unfamiliar with Sanskrit or, though fairly acquainted with it, prefer the 
medium of another language for a better understanding. It is very difficult to 
present such an abstruse philosophy through translation, when the language 
into which it is rendered differs so widely in form and in spirit from the 
original. We have still tried to be as literal and as true to the spirit and 
sequence of the sentences, as the English language would pen-nit, without 
compromising comprehension. 

In the translation of the commentary we have presented in italics the 
words quoted from the text by Sahkaracarya. These are followed by 
commas and the English equivalents, the explanatory words and passing 
remarks being separated from the synonyms by semicolons or dashes. The 
words of the text along with their synonyms, are separated by semi-colons 
from other words. A full-stop marks the end of a group of connected words 
in the text. Readers unfamiliar with Sanskrit may skip over these italicised 
words; and still they will get fairly self-contained sentences to convey the 
ideas of the commentary in full. 

The present volume contains only four of the principal Upanisads. And 
we hope to publish in the near future another volume containin g four others . 
viz. Aitare va. Mundaka . Mandilk va. and Praina. ) 

We have been laid under a deep debt of gratitude by Swami 
Omkarananda, who kindly edited the HR Upanisad. Our thanks are also due 
to many others who helped us in various ways in executing this work. 

In transliteration we have followed the international system with 
which the readers of the masterly translation of the Brhadaranyaka 
Upanisad by Swami Madhavananda are familiar. 


September 1957 


Gambhirananda 
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KEY TO TRANSLITERATION AND 
PRONUNCIATION 


Sounds like 

3T a o in sun 
3TT a a in master 
? i i in if 
f I ee in feel 
u u in fall 
Zi u oo in boot 
r somewhat 

between r and ri 
ts e a in evade 
^ ai y in m y 
sft o o in over 
au ow in now 
k k 

^ kh ckh in blockhead 
H g g (hard) 
si gh gh in log-hut 
r n ng 
W c ch (not k) 

TS ch chh in cat ch him 

* J J 

m jh dgeh in hedgehog 
3T n n (somewhat) 

z t t 

3 th th in ant-hill 


Sounds like 



3 d d 

3 dh dh in godhood 
*r n n in under 
<r t French t 

*T th th in /kmb 

T d th in then 

sr dh theh in brea^<? 
here 

»T n n 

* P P 

ph ph in loo/>-Aole 

* b b 

?T bh bh in abhor 
m m 

IT y y 
T r r 
1 1 

cr v v in anert 
3T s sh 

s sh in show 
H s s 
^ h h 

m m in hum 
h half h in hu/i! 
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ISA UPANISAD 


3/> aufrd: TTrf^rT: ^nPdt II 

Om. That (supreme Brahman) is infinite, and this (conditioned Brahman) 
is infinite. The infinite (conditioned Brahman) proceeds from the infinite 
(supreme Brahman). (Then through knowledge), realizing the infinitude of 
the infinite (conditioned Brahman), it remains as the infinite (unconditioned 
Brahman) alone. 


(See Br. 5.1.1.) 
Om! Peace ! Peace ! Peace ! 


ISA UPANISAD 

Introduction: The (Vedic) mantras (verses) beginning with Tsdvasyam have 
not been utilized in karma (rituals etc.), for they serve to reveal the true 
nature of the Self, which is not an appendage to karma. And the real nature 
of the Self consists in" Its purity, sinlessness, oneness, eternity, incorporeity, 
omnipresence, etc., which will be indicated later on (8). As that (nature) 
would conflict with karma, it is but natural that the verses are not applied to 
karma; for neither is the real nature of the Self, as defined, a thing to be 
created, transformed, achieved, or purified, nor is it of the nature of an agent 
or enjoyer, whereby it could become a factor in karma. Moreover, all the 
Upanisads exhaust themselves simply by determining the true nature of the 
Self, and the Gita and the scriptures dealing with moksa (the emancipation 
of the soul) have only this end in view. Accordingly karmas have been 
enjoined by assuming such qualities for the Self as multiplicity, agentship, 
enjoyership, etc., and impurity, sinfulness, etc., which common sense takes 



for granted. For people who are versed in the science dealing with 
competence (of people treading this path), verily say that that man is 
qualified for karma when he hankers after the results of karma, be they of 
this world in the form of spiritual eminence etc., or of the hereafter in the 
form of heaven etc., and thinks of himself thus: V I am a twice-born man and 
am free from such defects as being one-eyed or hump-backed which stand 
in the way of one's competence for karma.' Therefore these verses remove 
one's natural i g norance about the Self throu g h the revelation of the true 
nature of the Self , and thereb y produce the knowled g e of the oneness etc, of 
the Self , which is the means for the unrootin g of sorrow , delusion , etc. . 
incidental to mundane existence. We shall briefly explain these tVedic ) 
verses for which have thus been determined the competent students , the 
sub j ect matter , the relation between the Vedic text and the sub j ect matter . 
and purposed 

3/> fsn h# qdfayq i 

*17 TpT: II?II 

1. Om. All this-whatsoever moves on the earthshould be covered by the 
Lord. Protect (your Self) through that detachment. Do not covet anybody's 
wealth. (Or-Do not covet, for whose is wealth?) 

One who lords it over is It :2 Isd. by It, by the Lord. He who is the 
supreme Ruler and supreme Self of all is the Lord. For as the indwelling 
soul of all, He is the Self of all beings and as such rules all. (So) ltd, by that 
Lord, in His true form as the Self; vdsyam, should be covered. What fis to 
be covered ) ? Idam sarvam vat kim ca . all this whatsoever : iagat. moves : 
jagat vam . on the earth. All this is to be covered bv one's own Self , the Lord . 
throu g h His supreme realit y ( present in the realization ) A As the indwellin g 
Self ( of all ). I am all this' : all this that is unreal , whether movin g or not 
movin g, is to be covered bv one's own supreme Self. As the adventitious 
bad odour of sandal , ag aru . etc. , resultin g from moisture etc. , because of 
their contact with water etc. , is covered up bv their natural smells throu gh 
the process of rubbin g those woods themselves , j ust so . ( whatsoever moves 
on the earth will be abandoned throu g h the contemplation of the Self which 








































































is the supreme Truth ) . 'Whatever moves' means the a p parent dualit y, the 
effect of i g norance , which is characterized bv such ideas as doershi o. 
enio vershi o. etc. , and which is superimposed on one's own Self : and the 
phrase 'on the earth' , havin g been used illustrativel y ( Tor all the worlds ), it 
follows that all the bundle of modifications known as name , form , and 
action will be abandoned throu g h the contemplation of the Self which is the 
su preme Truth. He . who is thus en gag ed in the thou g ht of the Self as God . 
has competence only for renouncin g the three kinds of desire for son etc. .I 
and not for karma. Tena tyaktena, through that detachment. Tyaktena 
means, through detachment, (and not 'by any abandoned thing') ; for, a son 
or a servant, when abandoned or dead, does not protect one, since he has no 
connection with oneself. So the meaning of the Vedic word (tyaktena) is 
indeed this - 'through renunciation'. Bhu ijithah, protect. You who have thus 
renounced desires, ma grdhah, do not covet, do not cherish any desire for 
wealth. Do not long for kasya said, anybody's -either your own or 
somebody else's; dhanam, wealth -this is the meaning. The word suit is a 
meaningless particle. Or the meaning is this: Do not covet. Why? Kasya 
said dhanam, whose is wealth?-this (question) is used in the sense of denial, 
because nobody has any wealth which can be coveted. The idea is this: 
Everything has been renounced through this thought of the 'Lord'-'All this is 
but the Self -,so that all this belongs to the Self, and the Self is all. 
Therefore do not have any hankering for things that are unreal. 

So far as the knower of the supreme Self is concerned, the purport of the 
Vedic text (i.e. of the first verse) is this: that the Self is to be saved through 
firm devotedness to the knowledge of the Self after the renunciation of the 
threefold desire for sons etc. As for the other person who is unable to 
cognize the Self because of his mental preoccupation with the nonSelf, the 
Vedic text (i.e. the second verse) imparts this instruction: 

XTct TRT^cftsfer ^ ^ WRW 

2. By doing karma, indeed, should one wish to live here for a hundred 
years. For a man, such as you (who wants to live thus), there is no way 
other than this, whereby karma may not cling to you. 







































Kurvan eva iha, verily by doing here - only by accomplishing; karmani, 
karmas-Agnihotra (sacrifice) etc.; jij:viset, one should wish to live; satam 
samt , a hundred years. That much has been ascertained to be the longest 
span of human life. So, through a restatement of that well-known fact, it is 
being enjoined that if one would desire to live a hundred years, one should 
do so only by performing karma. Evam tvayi, for you, such as you who 
have this kind of hankering for life ; nare, for a man -for one identifying 
oneself only with one's human personality; na asti, there is not; anyatha, any 
other mode; itah, other than this - than the present mode of life, viz of 
performing rituals like Agnihotra etc., by which method, karma na lipyate, 
bad karma may not cling, i.e. one may not get attached to karma. Therefore, 
one should desire to live by doing only such karmas as Agnihotra etc., 
which are enjoined by scriptures. 

Objection: But how is it known that the previous verse teaches the 
pursuit of knowledge for the man of renunciation, and the second one 
(teaches the path of) karma for one who is unable to renounce? 

The answer is: Do you not remember what was pointed out (in the 
introduction) that the antithesis between knowledge and karma is 
irremovable like a mountain? Here also it has been said: 'He who would 
desire to live should do so by performing work'; and 'All this should be 
covered by the Lord; protect (the Self) through that detachment; do not 
covet anybody's wealth.' Moreover, the Vedic conclusion is this: 'One 
should not hanker after life or death, and should repair to the forest.' 
Renunciation has been ordained by saying, 'He shall not return from there 
(sannyasa).' And the difference between the results of these two (paths) will 
be spoken of (in verses 7 and 18) seriatim. Following on the creation of the 
cosmos, verily these two paths did emerge-the path of karma being the 
earlier one, and the other being renunciation, consisting in the giving up of 
the three kinds of desire (for son etc.), in accordance with the latter path of 
detachment. Of these, the path of renunciation is the more excellent. And in 
the Taittiriya Aranyaka it is said, 'Renunciation did, indeed, excel'. 'These 
then are the two paths on which the Vedas are established: the one consists 
of duty characterized by attachment, and the other is clearly marked out by 
detachment' (Mbh. Santiparva, 241.6) — this and similar ideas have been 



declared, after much deliberation, as his firm conviction, to his son (Suka) 
by Vyasa, the teacher of the Vedas. The distinction between the two we 
shall show hereafter. 

Now begins this verse for decrying the man who is devoid of knowledge: 

^ vTtTT 3T^T *cTTOTTSS?cTT: I 

^ *RT: ll^ll 

3. Those worlds of devils are covered by blinding darkness. Those 
people that kill the Self go to them after giving up this body. 

Asurysh, of devils; as compared with the non-dual state of the supreme 
Self, even gods are asuras, devils; and the worlds belonging to them are 
asuryah. The word nama is a meaningless indeclinable. Te, those; lokah (lit. 
worlds) - (derived) from the root luk - means the births in which the results 
of karma are perceived or enjoyed; avrtah, are covered; andhena, by 
blinding - characterized by the inability to see -; tamasa, darkness - in the 
form of ignorance. Tan, to them-that extend up to the motionless (trees etc.) 
; pretya, after departing, giving up this body; gacchanti, go-in accordance 
with their karma and meditation (on gods etc.); atmahanah, those that kill 
the Self. Who are they? Janah, (the common people,) those that are 
ignorant. How do they kill the eternal Self? By keeping concealed through 
the fault of ignorance the Self which exists. The experience of the Self as 
free from decrepitude, death, etc. (present in the realization, 'I am free from 
decrepitude and death'), that comes as a result of the existence of the Self, 
remains concealed, as is the consciousness of a person who is killed. So the 
ordinary ignorant persons are called the killers of the Self. Because of that 
very fault of slaying the Self, they are subject to birth and death. 

What is the nature of the Self by slaying which the ignorant people 
transmigrate, and contrariwise, the men of knowledge, the non-killers of the 
Self, become freed? This is being answered : 

i 



4. It is unmoving, one, and faster than the mind. The senses could not 
overtake It, since It had run ahead. Remaining stationary, It outruns all other 
runners. It being there, Matari"sva allots (or supports) all activities. 

Anejat, unmoving. The root ejr, implies shaking. Shaking is motion, 
deviation from one's own condition. It is devoid of this, i.e. It is ever of the 
same form. And It is ekam, one, in all beings. It is javiyah, faster; manasah, 
than the mind, characterized by volition etc. 

Objection : How can there be such contradictory statements that It is 
constant and motionless, and yet faster than the mind? 

Answer: There is no inconsistency, for this is possible from the 
standpoint of the states of being conditioned and unconditioned. As such, It 
is spoken of as "unmoving, one', in respect of Its own unconditioned aspect. 
And by reason of Its following the limiting adjunct, the mind, the internal 
organ characterized by volition and doubt, (It appears to be subject to 
modifications). The mind though encased in the body in this world, is able 
to reach such distances as the world of Brahma in a single moment through 
volition; and hence the mind is well known as the fastest thing in the world. 
When that (speedy) mind travels fast to the world of Brahma etc., the 
reflection of the Self that is consciousness is perceived to have reached 
there, as it were, even earlier; and hence It is said to be (manaso jaU yah) 
faster than the mind. Devah, the gods -the senses, the organs of knowledge 
such as eyes etc. are the devas because of revealing (dyotana) (their obj ects ) 

na aonuvan . could not overtake : enat . It . the reality of the Self that is 
under discussion. The mind is faster than these (senses ) . Because of the 
interposition of the activity of the mind . ( between the Self and the senses )., 
even a semblance of the Self does not at all become an ob j ect of perception 
to the senses. ( The senses could not overtake It .) since , bein g allpervasive 
like space . It purvam arsat . had run aheadreached the g oal even before the 
swift mind. Thou g h that all-pervasive entity of the Self , in Its real 
unconditioned state is devoid of all worldl y attributes and is sub j ect to no 
mutation , vet fb v reason of followin g the limitin g ad j unct , the mind ), it 
ap pears , to the eves of the non-discriminatin g foolish people , to be 
ex periencin g all empirical modifications brou g ht about bv the limitin g 





















































adj uncts , and it also a p pears to be diverse in relation to the individual 
bodies. Hence the verse said so. Tat . That : atveti . outruns -as it were : 
dhavatah anvan . all other fast movin g ones ( runners ), viz the mind , s peech . 
the senses , etc, which are distinct from the Self. The sense "as it were 1 is 
sugg ested bv the verse itself bv the use of ( the expression ) tisthat . 
remainin g stationar y, which implies . "Itself remainin g unchan g ed 1 . Tasmin . 
It bein g there - while the entity of the Self endures , which bv Its nature is 
everlastin g consciousness : me tarisva . Airso called because it moves 
fsva vati ) in space fmatariV which sustains all life , which is of the nature of 
activit y, on which depend all bodies and senses , in which all inhere , which 
is called Sutras fthreadl. and which holds to g ether the whole world , that 
Matari'sva : dadhdti . allots : a pah . the activities I -consisting in the efforts of 
creatures, as well as flaming, burning, shining, raining, etc., in the case of 
fire, sun, cloud, etc. Or dadhati may mean "supports’, in accordance with 
such Vedic texts as, "From His fear the wind blows,' etc. (Tai. II. viii. 1). 
The meaning is that all these modifications of cause and effects occur so 
long as the eternally conscious reality of the Self, the source of everything, 
endures. 

Since the Vedic mantras are untiring in their emphasis, the idea imparted 
by the previous verse is being stated again : 

<Tf u4kIIHI ¥T^RT: 11*11 

5. That moves, That does not move; That is far off, That is very near; 
That is inside all this, and That is also outside all this. 

Tat, That, the entity of the Self that is under consideration; That ejati, 
moves; and That again, by Itself na ejati, does not move. The meaning is 
that, though in Itself It is motionless, It seems to move. 

Moreover, tat duce, That is far off-That seems to be far away, since It is 
unattainable by the ignorant even in hundreds of millions of years; 
tadvantike- split into tat u antike-, That is very near indeed, to the men of 
knowledge; It being their Self, It is not only far off, but is near too. Tat 































































antah, That is inside; asya sarvasya, of all this- in accordance with the Vedic 
text: 'The Self that is within all' (Br. III. iv. 1) of all this world consisting 
of name, form, and activity. Tat, That; u, also; sarvasya asya bahyatah, is 
outside all this, because It is all-pervasive like space; and It is inside, 
because It is extremely subtle. Besides, It is without interstices, (It is 
continuous), in accordance with the Vedic text: 'Pure intelligence alone' (Br. 
IV. v. 13). 

*(cHM cTcft firijijmd ll^ll 

6. He who sees all beings in the Self itself, and the Self in all beings, 
feels no hatred by virtue of that (realization). 

rah, he who-the mendicant who wants to be freed; anupasyati, sees; 
sarvani bhutani, all beingsbeginning from the Unmanifested and ending 
with the immobile; (as existing) atmani eva, in the Self itself-i.e. he does 
not see them as different from the Self-; sarvabhutesu ca, and in all those 
very beings; sees atmanam, the Self-sees the Self even of those beings as 
his own Self thus: 'Just as I, the soul of the body which is an aggregate of 
causes and effects, am the witness of all perceptions, and as such I am the 
source of its consciousness, and am pure and attributeless, similarly in that 
very aspect of mine am I the soul of all, beginning from the Unmanifested 
and ending with the immobile';-he, who realizes the unconditioned Self in 
all beings thus, tatah, by virtue of that vision; na vijugupsate, feels no 
hatred, does not hate. This is only a restatement of a known fact. For, this is 
a matter of experience that all revulsion comes to one who sees something 
as bad and different from oneself, but for one who sees only the absolutely 
pure Self as a continuous entity, there is no other object that can be the 
cause of revulsion. Therefore he does not hate. 

Another verse also expresses this very purport: 

CN C\ 

cHI 11V3U 



7. When to the man of realization all beings become the very Self, then 
what delusion and what sorrow can there he for that seer of oneness? (Orln 
the Self, of the man of realization, in which all beings become the Self, 
what delusion and what sorrow can remain for that seer of oneness?) 

Yasmin vijanatah, when to the man who has realized the supreme 
Reality, (or-in the aforesaid Self - of the man who has realized the supreme 
Reality , in which) : sarrani bhutani, all those beings; alma eva bhut, have 
become the Self alone as a result of the realization of the supreme Self; 
tatra, at that time (or, to that Self ; kah mohah kah sokah, what delusion and 
what sorrow can there be? Sorrow and delusion come to the ignorant man 
who does not perceive the seed of desire and actions, but not anupasyatah 
ekatram, to the man who realizes the absolute oneness of the Self which is 
like that of space. The impossibility of grief and delusion, the effects of 
ignorance, having been indicated through the question, 'What delusion and 
what sorrow can there be?', the total eradication of worldly existence, with 
its cause, has been shown ipso facto. 

This verse indicates what the Self that was spoken of in the previous 
verses really is in Its own nature: 

CN CV 

*RT«7: \\ 6 \\ 

8. He is all-pervasive, pure, bodiless, without wound, without sinews, 
taintless, untouched by sin, omniscient, ruler of mind, transcendent, and 
selfexistent; he has duly alloted the (respective) duties to the eternal years 
(i.e. to the eternal creators called by that name). 

Sah, He, the aforesaid Self; paryagdt, is all-pervasive, like space-(the 
word) being derived from pari, on all sides, and agdt, went. He is sukram, 
pure, bright, i.e. resplendent; akayam, bodiless, i.e. without a subtle body: 
avranam . without wound , scatheless : asnaviram . without sinews-one in 















whom there is no sinew. Bv the two expressions . 'without wound' , and 
'without sinews' , the g ross body is ne g ated. Suddham . taintless , devoid of 
the dirt of i g norance : thereby is ne g ated a casual body. A pa paviddham . 
untouched bv sin in the form of merit and demerit etc.l The expressions 
beg innin g with sukram are to be converted into masculine , because the 
introduction is made with sah oar vagat. and the conclusion with kavih 
manisi . in the masculine form. Kavih ( omniscient ) means the seer of the 
krdnta . past.2 i.e. seer of all, as the Vedic text says, 'There is no other seer 
but this' (Br. III. viii. 11). Manisi means the ruler of the mind, i.e. the 
omniscient God. Paribhuh is one who exists above all (transcendent). 
Svayambhuh means he who exists by himself. He, the all, becomes 
(bhavali) by Himself (svayam) all that He transcends, and He is also the 
Transcendental One. In this sense He is svayam-bhuh, selfexistent. He, the 
ever free (all-powerful) Lord, because of His omniscience, vyadadhat, has 
allotted, i.e. distributed in the proper way (according to individual 
competence) ; arthan, the duties; yathatathyatah, duly, as it should be, in 
consonance with actual result and endeavour; .ra.svaffbhyah samabhyah, to 
the eternal years, to the Prajapatis (creators) called the years. 

Here, the first purport of the vedas, viz devotedness to knowled g e after 
renouncin g all desires , has been stated bv the openin g verse . 'All this 
should be covered bv the Lord.... Do not covet anybody's wealth.' And 
where this devotedness to knowled g e is impossible for the man of 
ig norance , continuance in the path of duty-which is the second purport of 
the Vedas has been stated in the second verse thus: 'Bv doin g karmas . 
indeed , should one wish to live.' This division of paths of life , as shown in 
these verses , has also been indicated in the Brhadaranvaka Uoanisad. Thus 
from the text . 'He desired . "Let me have a wife" . ' etc. ( Br. I. iv. 17 1. it can 
be clearly understood that works are meant for a man who is i g norant and 
hankers after results. And from the sentence . 'The mind is his soul , and 
s peech his wife 1 , etc. Br. I. iv. 17 ). it can be clearly understood that 
ig norance and desires are the characteristics of a man devoted to work. So 

the result of this work is the creation of seven kinds of fruits! and 

continuance in a state of identification with them under the idea that they 
are the Self. And by the text, 'What shall we achieve through children, we 
to whom the Self which we have attained is the goal?' etc. (Br. IV. iv. 22), it 




















































































has been shown that for those who have realized the Self by renouncing the 
threefold desire for wife etc. (i.e. for son, wealth, and heavens), there can 
only be continuance in the Self Itself, as opposed to the continuance in the 
path of karma. After the condemnation of the i g norant man bv the verse . 
'The worlds of the devils' etc. 131. the true nature of the Self has been 
revealed bv the verses endin g with . He is all-pervasive . ' etc. 1 8). to those 
men of renunciation who are steadfast in knowled ge, so as to show that the y 
alone are qualified for this and not those who have desires. So also in the 
Sveta'svatara Uoanisad t YI. 21 ) this has been separatel y s poken of thus: 'To 
those ( men of complete renunciation ) who had g one beyond all ( the four ) 
sta g es of life .l he spoke this holiest of things which is fully adored by the 
seers as a class.' But the present verse, '(Those who worship aaidya enter) 
into blinding darkness,' etc. is meant for those men of activity who have 
desires and want to live only by doing karma. 

Objection : How is it, again, known thus that it is not meant for all? 

The answer is: None but a fool will wish to combine with any work, or 
with any other knowledge (i.e. meditation), that knowledge of the oneness 
of the Self that has been imparted to the passionless man after the 
eradication of the distinction of all ends and means, by the text, 'When to 
the man of realization all beings become the very Self, then what delusion 
and what sorrow can there be for that seer of oneness?' (7). But the 
condemnation of the ignorant etc. is done here with a view to achieving a 
combination (of vidva, i.e. worship or meditation, and karma). And as to 
that, not the knowledge of the supreme Self, but the thing- viz the divine 
possession, (i.e.) the meditation on the gods -, that can possibly be 
combined with the other factor (viz karma), has been spoken of here, 
logically and scripturally, as the associate of karma, since for this vidya 
(meditation or worship) a result, different from the knowledge of Brahman 
has been declared thus: 'Through vidya is attained the world of the gods' 
(Br. I. v. 16). The denunciation of the separate pursuit of either of these two 
- vidya and karma — is not merely for the sake of denunciation, but for the 
sake of bringing them together, for a distinct result is declared for each by 
the Vedic texts: 'They ascend to this through vidya'; 'The world of gods (is 
attained) through vidya (Br. I. v. 16) ; 'The people following the Southern 
































Path do not reach there'; 'The world of the Manes through rites' (Br. I. v. 16) 
; and this is so because nothing enjoined by the scriptures can be unworthy 
of performance. 

si m: sr ferfc r i 
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9. Those who worship az,idya (rites) enter into blinding darkness; but 
into greater darkness than that enter they who are engaged in vidya 
(meditation). 

Of these two, they pravisanti, enter; into andham lamah, blinding 
darkness, characterized by absence of perception. Who? le aridyam, those 
who wworship) aridya. Avidv is different from vidya, i.e. it is karma, since 
karma is opposed to ridvi ; (they) upasate, worship; that aaidya in the form 
of Agnihotra etc. alone. The import is that they perform this whole¬ 
heartedly. Bhuyah iva tamah, into darkness which is verily greater; tatah, 
than that darkness characterized as blindness; te, they, enter. Who? Ye they, 
on the other hand, who giving up rites; vidyayam u ratah, are engaged only 
in vidya, are always bent on the meditation on (and worship of) gods. 

With re g ard to that matter , ag ain , the secondary results of meditation and 
rites are advanced as reasons for the combination of the two , as otherwise . 
if one of these two closely associated factors bore fruit , while the other did 
not , they would be related as a part and the whole , ( which is absurd ).1 

II ^ o || 

10. 'They say that by vidya a really different result (is achieved), and 
they say that by aaidya a different result (is achieved)', thus have we heard 
(the teaching) of those wise men who explained that to us. 

Anyat eva, a really different (thing) ; is produced as a result; vidyaya, by 
aidya (worship or meditation) — this ahuh, they say, because of the Vedic 
texts: 'The world of gods is (won) through meditation' (Br. I. v. 16) ; 'They 





















ascend there through meditation'. Ahuh, they say; any at avidyaya, by 
avidya, karma (rites), a different (result) is produced, because of the Vedic 
text: v The world of the Manes (is won) through karma’ (Br. I. v. 16). Iti, 
thus; susruma, we have heard; the teaching, dhiranam, of the wise men; 
those teachers, ye, who; vicacaksire, explained; nah, to us; tat, thatkarma 
and meditation. The purport is that this is their knowledge traditionally 
received. 

frot rjifaai xt mfctnwx i 
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11. He who knows these two,' vidya and avidya, together, attains 
immortality through vidya, by crossing over death through avidya. 

Since this is so, therefore vidya and avidya, i.e. meditation on the deities 
and the rites; yah tad veda ubhayam saha, he who knows these together, 
knows them as things to be performed by the same person; for that man 
alone, who thus combines (the two), there occurs the successive acquisition 
of the(two)goals in the same individual. This is being said: 

Avid vavd. throu g h avid vd. throu g h rites such as A g nihotra : mrm . death - 
rites and meditation induced bv one's nature :! tirtvd. crossing over-over 
both these which are called death; vidyaya, through vidya, the meditation 
on the deities; (one) asnute, attains; amrtam, immortality, identification with 
the deities - that very fact of becoming one with gods being called 
immortality. 

Now, with a view to combining the worship of the Manifested and the 
Unmanifested, each is being denounced separately: 

<T*T: I 

rnft ^ cnft ^ tsv . ii^ii 

12. Those who worship the Unmanifested (Prakrti) enter into blinding 
darkness; but those who are devoted to the Manifested (Hiranyagarbha) 
enter into greater darkness. 


















Ye, those who; (worship) asambhutim: Sambhuti means the fact of being 
born; an effect, too, that has this (quality of being born) is sambhuti; what is 
other than that is asambhuti, Prakrti, (the primal material) Cause, avidya 
(ignorance), called avyakrta (the Unmanifested). Those who upasale, 
worship; this asambhuti — known as the unmanifest Prakrti, Cause, and 
avidya, which is the seed of desire and work, and is blinding by nature; te, 
they; pravisanli, enter into; andham lamah, blinding darkness, which is of a 
similar nature. Into tamah, darkness; bhuyah, greater; tatah, than that; iva, 
as it were; prazrisanti, enter: ye, those who; sambhutyam ratah, are devoted 
to sambhi~ti to the manifested Brahman called Hiranyagarbha. 

Now in this verse is being stated the difference of the results of the two 
constituent worships, which (results) necessitate the combination of those 
worships: 

5j*j*T tftmri if u?3ii 

13. 'They spoke of a different result indeed from the worship of the 
Manifested, and they spoke of a different result from the worship of the 
Unmanifested' -thus we have heard (the teaching) of those wise men who 
explained that to us. 

Anvat eva . a different result indeed : ahuh . the y s poke of : sambhavdt . 
from sambhuti . the Manifested : the idea is that the y s poke of the result . 
comprisin g supernormal faculties such as becomin g subtle etc. , accruin g 
from the worship of the manifested Brahman ( Hiran yag arbha : . Similarl y. 
too , they anvat ahuh . spoke of a different result : asambharat . from 
asambhuti . from avvdkrta - from the worship of the Unmanifested - that 
which has been referred to in the text . They enter into blindin g darkness 1 
f 123 and is called absorption into Prakrti ( Primordial Nature ) bv the 
pauranikas. Iti . thus : susruma dhrrdndm . we have heard the speech of the 
wise : ve. who : vicacaksire . explained that : nah . to us . he. explained the 
result of the worship of the Manifested and the Unmanifested.1 


























































Since this is so, and since both are meant for the same human goal, it is 
quite proper to combine the worship of the Manifested and the 
Unmanifested. This is being said by the verse: 

^ fan hi tt ^ i 

fWrito Jjc*j n^u 

14. He who knows these two, the Unmanifested and the Destruction 
(Hiranyagarbha), together, attains immortality through the Unmanifested by 
crossing death through Destruction. 

He who knows these two-the Unmanifested and the Destruction - 
together; amrtam a,snute, attains immortality - characterized as absorption 
in Prakrti; asambhutya, through the worship of the Unmanifested; mrtyum 
tirtva, by crossing over death that is the bundle of faults such as non¬ 
possession of supernormal faculty, and demerit, desire, etc. -for, through the 
worship of Hiranyagarbha is obtained such results as powers of becoming 
Subtle etc. -, by crossing over death that consists in the absence of 
Supernormal faculties; vintUena, through Destruction. Vinasa (destruction), 
which is an attribute of the product (viz the manifested Brahman or 
Hiranyagarbha), is spoken of as identical with the substantive itself. (By 
crossing death) through that, (i.e.) by the worship of that (vindSa). It is to 
be noted that in sambhitim ca vinasam ca, there is a presentation by 
omission of the letter a (before sambhuti) (-which should be asambhiti) in 
conformity with the mention of the fruit, viz absorption in Prakrti (i.e. 
asambhuti). 

It is indicated bv the scriptures that absorption into Prakrti is the hi g hest 
result attainable throu g h human and divine wealth. 1 Up to this is the course 
of worldly existence. Beyond this is the identification with the Self in all, as 
indicated earlier in the verse: 'When to the man of realization all beings 
become the very Self (7), which is the result of devotion to knowledge after 
renouncing all desires. Thus has been revealed the twofold purport of the 
Vedas, consisting in desire for and renunciation of activity. As to this, the 
(Satapatha) Brahmana, ending with the Pravargya ritual, is devoted to the 
revelation of the whole purport of (that section of) the Vedas which is in the 













form of injunctions and prohibitions concerning desire for activity. And the 
Brhadaranyaka thereafter is devoted to the revelation of the Vedic purport 
concerning renunciation of activity. In this connection, the verse, 'He who 
knows these two - vidyd and avidya - together, attains immortality through 
vidya, by crossing over death through avidyd' (11), has been cited for the 
person who wants to live by doing rites - beginning from conception and 
ending in death-in con junction with meditation on the lower Brahman. 
Now, then, the question, 'By what route will he achieve immortality?' is 
being answered. 'Now, That which is the Truth (Brahman), is that Sun-who 
is the Person in this solar orb, as also this Person in the right eye' (Br. V. v. 
2) -he who has meditated on both these (Persons) as the Truth-Brahman and 
performed the rites as mentioned (in the scriptures), prays at the time of 
death to that (Sun) which is Truth by nature, for the door leading to the Self, 
in the verse: 'The face of Truth is concealed with a golden vessel’, etc. 

rTv^r ^2^ ll?*UI 

15. The face of Truth (Brahman in the solar orb) is concealed by a golden 
vessel. Do thou, 0 Sun, open it so as to be seen by me who am by nature 
truthful (or, am the performer of rightful duties). 

Hiranmaya means golden, appearing as though made of gold, i.e. 
resplendent; by that, patrena, by the vessel, which is like a lid that hides 
from view; apihitam, is concealed, covered; mukham, the face, the door; 
satyasya, of Truth, of that very Brahman who is in the solar orb. Tat tram 
pusan, that thou, 0 Sun; apaarnu, do open, remove. I who have got the 
quality of Truth, by meditating on you as Truth, am satya- dharmd; so 
satyadharmdya means, for my sake who am of that kind (truthful) ; or it 
means, for the sake of one (i.e. me) who performs the rightful duties. 
Drstaye, so as to be seen; so that you who are Truth by nature may be 
realized. 



*>cMi y in*i H^ Ml f^T 
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16. 0 thou who art the nourisher, the solitary traveller, the controller, the 
acquirer, the son of Prajapati, do remove thy rays, do gather up thy dazzle. I 
shall behold by thy grace that form of thine which is most benign. I am that 
very Person that is yonder (in the Sun). 

Pusan, 0 Sun! The Sun is the puss, nourishes, because he nourishes the 
world. Similarly, he travels alone (ekarsat) ; hence he is ekarsi. Ekarse, 0 
solitary traveller. So also he is yama, controller, because of controlling 
(sathyamanat) all; 0 controller. Likewise he is surya, acquirer, because of 
securing to himself (svikaranat) all rays, vital forces, and liquids; 0 acquirer. 
The son of Prajapati is prajapatya; 0 son of Prajapati. Vyuha, remove; thy 
own ra.smin, rays; samuha, gather up, withdraw; thy tejah, heat, the 
oppressive dazzle. Yat te,that which is thy; rupam kalyana- tamam, most 
benign, most graceful, form; tat, that; pasyami, I shall see; by te, thy-thy 
grace, who art the Self. Moreover, I do not entreat thee like a servant; yah 
asau, the Person who is there, in the solar orb - whose limbs are the 
v vahrtis l and who is called a Person (Purusa) because he has the figure of a 
person; or because by him, in the form of the vital forces and intelligence, 
the whole world is filled; or because he resides in the city (of the heart) -; 
sah aham asmi, that Person am I. 

FTT fcTS **TT H^VSIl 

17. Let (my) vital force now attain the (allpervading) immortal Air; (and) 
now let this body be reduced to ashes. Om, 0 mind, rememberremember all 
that has been done. 0 mind, remember -remember all that has been done. 

Atha, now; as I am dying, let my vayuh, vital force; give up its physical 
limitation and attain its divine nature which is the all-pervading, amrtam 












anilam, immortal Air, i.e. the sutratma (Hiranyagarbha). The word 'attain' 
has to be supplied to complete the sentence. The idea, 'And let this subtle 
body, purified by rites and meditation, ascend', is also understood, by virtue 
of the solicitation for the path (to ascend by). Atha, now; idam sartram, this 
body, being offered as an oblation to fire; bhasmantam, may be reduced to 
ashes. Since Brahman has Om as Its symbol, therefore, consonantly with 
the meditation followed (by the dying man), Brahman, which called Fire 
and is Truth bv nature , is presented here as identical with Om. Krato . 0 
mind , whose characteristic is volition : smara . ( Vou ) remember : the time has 
arrived when all that has to be remembered bv me should be remembered : 
therefore fvou ) remember all that has been thou g ht of so lon g . And 0 Fire d 
smara, remember: krtam, whatever work has been done from my childhood; 
that too, do thou remember. Krato smara, krtam smara-this repetition 
implies earnestness. 

He prays for the path again through another verse: 

TO gTOT 3TFTOT 
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18. 0 Fire! 0 god ! Knowing, as thou do, all our deeds, lead us by the 
good path for the enjoyment of the fruits of our deeds; remove from us all 
crooked sins. We offer thee many words of salutation. 

Agne, 0 Fire; deva, 0 god; vidvan, knowing; visvani vayunani, all deeds 
or meditations; naya, lead; asman, us-who are endowed with the aforesaid 
fruits of virtue; supatha, by the good path. The attribute 'good path' is used 
for eschewing the Southern Path (Pit ryana). I am disgusted with the 
Southern Path which is characterized by going and coming; hence I entreat 
thee again and again, 'Lead by the good path which is free from going and 
coming.' Raye means, for the sake of wealth, i.e. for the enjoyment of the 
fruits of deeds. Moreover, yuyodhi, remove, destroy; asmat, (i.e.) asmattah, 
from us; juhuranam, crooked, deceitful; enah, sin. The idea is this: 























Becoming purified thereby we shall achieve our desired object. But (as) at 
present we cannot render any service to thee, (so) It, to thee; bhuyistham, 
many; namah uktim, words of salutation; vidhema, we offer-i.e. we serve 
thee with salutations. 

(A doubt) : Some people are filled with doubt at hearing the texts: 
'Crossing over death through avidya, attains immortality through vidya' 
(11), and 'Crossing death through Destruction, attains immortality through 
the Unmanifested' (14). Hence to remove that doubt, we shall discuss (the 
topic) in brief. Now, then, the reason why the doubt arises is being stated: 

By the word vidya, why should not the knowledge of the supreme Self 
itself, in the primary sense, be understood; and so also (why should not) 
immortality (be taken in the primary sense) ?' 

Answer: Is it not a fact that by reason of the opposition between the 
aforesaid knowledge of the supreme Self and karma, there is no possibility 
of combination? 

Objection: True. But the opposition is not comprehended, because 
opposition or agreement rests on the authority of scriptures. Just as the 
performance of yd (karma) and the pursuit of knowledge rest on avid the 
authority of the scriptures, so also do their opposition and agreement. Just 
as the prohibition, 'Do not kill any living thing’, learnt from scripture, is 
over ridden by the injunction, 'One should kill an animal in a sacrifice', so 
also it is possible in the case of avidya (karma) and knowledge that karma 
and knowledge are to be combined. 

Answer: No (they cannot be combined), because of the Vedic text: 'What 
are known as vidyd (knowledge) and avidyd (karma) are entirely different, 
and they follow different courses' (Ka. I. ii. 4). 

Objection: Suppose we say that, on the authority of the text, 'He who 
knows vidya and avidya together' (11), there is no antagonism. 

Answer: No, because of the opposition involved in (their) causes, 
natures, and results. 



Objection: Since (on the one hand) the opposition or non-opposition 
between vidya (knowledge) and avidya (karma) cannot stand as 
alternatives, and since (on the other hand) their combination is enjoined 
(here), may we not argue that there is (really) no contradiction (between 
them) ? 

Answer: No, since their co-existence is absurd. 

Objection: Suppose we say that vidya (knowledge) and avidya (karma) 
may cohere in the same person successively. 

Answer: No.l For when vidyd (knowledge) arises, avidyd (karma) 
vanishes, since in the person in whom there is knowledge, avidyd (karma) 
cannot remain. Indeed, it is a fact that when the knowledge, 'Fire is hot and 
effulgent', has arisen in a person, then in that very person, in whom that 
knowledge has dawned, cannot arise the ignorance or doubt or error (of the 
form), 'Fire is cold or non-illuminating'. On the authority of the text, 'When 
to the man of realization all beings become the very Self, then what 
delusion and what sorrow can there be for that seer of oneness' (7), which 
declares sorrow, delusion, etc., as impossible (for a man of knowledge), we 
have said that since avidya (ignorance) is impossible (for such a man), 
karma which originates from ignorance is also impossible. 

As for the text . 'He attains immortalit y 1 . (\ 4 ) the immortality is a relative 
thin g . If the knowled g e of the supreme Self is understood bv the word 
vidva. the oraver for the oath etc, in the text . 'The face of Truth iBrahman ) 
is covered . ’ etc. 115) becomes irreconcilable. I Accordingly, the 
combination (of avidya, karma) is with meditation and not with the 
knowledge of the supreme Self. Thus, we conclude by remarking that the 
meaning of the verses is just as we have interpreted. 

3* STTfcT: STTfcf: STTfo: II 























KENA UPANISAD 
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May my limbs, speech, vital force, eyes, ears, as also strength and all the 
organs, become well developed. Everything is the Brahman revealed in the 
Upanisads. May I not deny Brahman; may not Brahman deny me. Let there 
be no spurning (of me by Brahman), let there be no rejection (of Brahman) 
by me. May all the virtues that are (spoken on in the Upanisads repose in 
me who am engaged in the pursuit of the Self; may they repose in me. 

Om! Peace! Peace! Peace! 


KENA UPANISAD 
PARTI 

Introduction: Since the Uoanisad commencin g with Kenesitam and 
revealin g the supreme Brahman has to be spoken of . the ninth chapters 
beg ins. Earlier than this , rites have been exhaustively dealt with , and the 
( different ) meditations on the vital force as the basis of rites , as also the 
meditations on the ( various ) Samas2 . forming parts of rites, have been 
spoken of. After that is stated the meditation on the Gayatra Sama, (thought 
of as the vital force), which ends with a succession of teachers and pupils 
and which relates to effects of action. If all these rites and meditations, as 
enjoined, are properly observed, they become the cause of purification of 
the mind of one who is free from desires and longs for emancipation. But in 




























the case of one who cherishes desires and has no enlightenment (i.e. 
meditation on or knowledge of gods), the rites by themselves, as enjoined in 
the Vedas and Smrtis, become the cause for the attainment of the Southern 
Path and for return to this world. But through activity prompted by natural 
impulses that are repugnant to the scriptures, there will be degradation into 
lower beings ranging from beasts to the motionless ones (trees etc.) in 
accordance with the Vedic text. 'flf one does not perform rites or 
meditation !, then one does not proceed bv either of these Paths (Northern or 
Southern ! . They become these little creatures ( mosquitoes etc. ) that are 
constantly sub j ect to birth and death followin g the (divine ! order "Be born 
and die." This is the third state' tCh.V. x.8 ! : and in accordance with the 
words of the other text: 'Three kinds of bein g sl followed a course that 
deviates (from these Northern and Southern Paths l '2 (Ai. A. II. i. 1.4). The 
longing for the knowledge of the indwelling Self arises only in that 
desireless man of pure mind who has renounced all transitory, external 
means and ends by virtue of the emergence of a special kind of tendency (in 
his mind) created by works done in this life or in previous ones. This fact is 
being shown in the form of questions and answers by the Vedic text 
beginning with Kenesitam. In the Katha Upanisad, too, it is said, 'The 
selfexistent Lord destroyed the outgoing senses; therefore one sees the outer 
things and not the Self within. A rare discriminating man, desiring 
immortality, turns his eyes away and then sees the indwelling Self (Ka. II. i. 
1) etc. And in the (Mundaka) Upanisad of the Atharva-Veda it is said, 
'Having examined the worlds attainable by work thus: "The unproduced 
(everlasting emancipation) is not to be produced by work", the Brahmana 
should resort to renunciation. In order to know that Reality fully, he must 
go, with sacrificial faggots in hand, only to a teacher versed in the Vedas 
and is established in Brahman' (Mu. I. ii. 12). In this way alone, does a man 
of detachment acquire the competence to hear, meditate on, and realize the 
knowledge of the indwelling Self, and not otherwise. Besides, as a result of 
this realization of the indwelling Self as Brahman, there comes the total 
cessation of ignorance which is the seed of bondage and the cause of the 
emergence of desire and activity, in accordance with the verse: 'What 
sorrow and what delusion can there be for that seer of oneness?' (I's.7) ; and 
also in accordance with the Vedic texts: 'The knower of the Self transcends 
sorrow' (Ch.VII.l .3); 'When the One that is both cause and effect is realized 





























the knot of the heart (of the seer) gets untied, all (his) doubts are resolved, 
and all karma is consumed' (Mu. II. ii. 8) etc. 

Ob j ection: May it not be ar g ued that this result can be attained even from 
knowled ge) coupled with rites and duties? 

Answer: No, because in the Vajasaneyaka (Brhadaranyaka) Upanisad 
that (combination of rites and meditation) has been spoken of as the cause 
of a different result. Starting with the text, v Let me have a wife' (Br. I. iv. 
17), the Vajasaneyaka shows in the text, 'This world of man is to be won 
through the son alone, and by no other rite; the world of the Manes through 
rites; and the world of the gods through meditation' fBr.I.v.16 ). how rites 
and duties lead to the attainment of the three worlds that are different from 

the Self And there t in that Upanisad itself ), ag ain , the reason for embracin g 
renunciation is adduced thus: 'What shall we achieve throu g h children , we 
to whom the Self we have attained is the g oal?' t Br. IV. iv. 22 ) . The 
ex planation of that reason is this: What shall we do with oro geny, rites , and 
meditation combined with rites , which are the means for the attainment of 
worlds other than that of the Self , and are the causes for the attainment of 
the three worlds of men . Manes , and g ods? Nor are the three worlds- 
transitorv and attainable bv means as they are-desirable to us . to whom is 
desirable the world that is natural , 'birthless , undeca ving, immortal . 
fearless’ IBr. IV. v. 25 ). that 'neither increases nor decreases throu g h work 1 
t Br. IV. iv. 23 ). and is eternal. And bein g eternal , it is not to be secured b v 
any means other than the cessation of i g norance. Hence the only duty is to 
renounce all desires after the realization of the unity of the indwellin g Self 
and Brahman. Besides , the knowled g e of the identity of the indwellin g Self 
and Brahman militates a g ainst its co-existence with work , because the 
realization of the identity of the Self and Brahman , which eradicates all dual 
ideas , cannot reasonably coexist with work which presu p poses the ideas of 
the difference of a g ent and results : for the ob j ect ( of knowled ge) bein g the 
decidin g factor , the realization of Brahman is not determined bv human 
effort .1 


Therefore this desire to know the indwellin g Self , in the case of a man 
who has renounced all seen and unseen results attainable bv external means . 






















































































is bein g shown bv the Vedic text be g innin g with Kenesitam. But the ob j ect 
( of the inquir y) bein g subtle , the presentation in the form of questions and 
answers of the student and teacher leads to easy comprehension : and it is 
also shown that the ob j ect is not realizable throu g h mere dialectics. 
Moreover , in accordance with the Vedic text . v This wisdom is not to be 
attained throu g h dialectics' I Ka. I. ii. 9 1. and the obli g ation about takin g a 
teacher implied in the Vedic and Smrti texts . v One who has a teacher 
acquires knowled ge' I Ch. VI. xiv. 2 ). v Such knowled g e alone as is acquired 
from a teacher becomes the best'YCh. IV. ix. 3). v Learn that through 
obeisance' (G. IV. 34), it can be imagined that someone, having found no 
refuge in anything other than the indwelling Self, and having a longing for 
the fearless, eternal, auspicious, and unshakable (Brahman), approached a 
teacher who is established in Brahman, and asked: 

aS> TafcT dfacT 

1. Willed by whom does the directed mind go towards its object? Being 
directed by whom does the vital force that precedes all, proceed (towards its 
duty) ? By whom is this speech willed that people utter? Who is the 
effulgent being who directs the eyes and the ears? 

Kena . b v what a g ent : bein g isitam . willed , directed : manah . the mind : 
patati . goes, g oes towards its own ob j ect — this is the construction. Since 
the root is cannot be taken here to im pl y either repetition or g oin g: I it must 
be understood that the present form of the root is in its sense of desirin g. 
The form ..in which the suffix it is used in the word isitam is a Vedic .licence, 

Presitam is a form of the same root , with pra prefixed to it . in the sense of 
directin g . If the word presitam alone were used ( without isitam ) there 
would arise such an inquiry about the particular kind of director and the 
direction as: v Bv what particular director? And how is the direction? 1 But 
the attribute isitam bein g there , both the questions are set at rest , because 















































































thereby is ascertained a special meanin g. viz " directed t ores itam ) throu gh 
whose mere will?'3 


Objection : If this be the meaning intended, the purpose is served by the 
expression willed by alone, and the expression directed need not be used. 
Moreover, since it is reasonable that an additional word should imply an 
additional meaning, it is proper to under stand some special sense as: v By 
what is it directedby will, act, or speech?' 

Answer: This cannot be so because of the trend of the question. For the 
reasonable conclusion derived from the trend (of the question) is that the 
inquiry is made by a man who has become disgusted with the ephemeral 
works and their results, such as the assemblage of the body, senses, etc., and 
seeks to know something other than these, which is unchangeable and 
eternal. If it were not so, the question would be surely meaningless, since 
the directorship of the group of body etc. (over the mind) through will, 
word, and act is a familiar fact. 

Objection : Even so, the sense of the word directed is not certainly 
brought out. 

Answer: No, since the word directed can reasonably convey a special 
sense, viz that it is the question of a man in doubt. Both the adjectives 
isitam (willed) and presitam (directed), in the sentence willed by whom the 
directed mind goes, are justifiable as implying: 'Does the directorship 
belong to the aggregate of body and senses, which is a well-known fact; or 
does the directorship through mere will, over the mind etc., belong to some 
independent entity which is different from the aggregate?' 

Objection: Is it not a well-known fact that the mind is free and goes 
independently to its own object? How can the question arise with regard to 
that matter? 

The answer is this: If the mind were independent in engaging and 
disengaging itself, then nobody would have contemplated any evil. And yet 
the mind, though conscious of consequences, wills evil; and though 









dissuaded, it does engage in deeds of intensely sorrow ful result. Hence the 
question, kenesitam patati etc., is appropriate. 

Kena, by whom; pranah, the vital force; being yuktah, engaged, 
directed; praiti, goes, towards its own activity? Prathamah, first, should be 
an adjective of the vital force, for the activities of all the organs are 
preceded by it. Imam vacam, this speech, consisting of words; which 
ordinary people vadanti, utter; kena isitam, by whom is it willed (during 
that, utterance)? Similarly, kah u devah, which effulgent being; yunakti, 
engages, directs towards their respective objects; caksuh frotram, the eyes 
and the ears? 

To the worthy disciple who had asked thus, the teacher said, 'Hear what 
you have asked for in the question, "Who is that effulgent being who is the 
director of the mind and other organs towards their own objects, and how 
does he direct?'" 
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2. Since He is the Ear of the ear, the Mind of the mind, the Speech of 
speech, the Life of life, and the Eye of the eye, therefore the intelligent men 
after giving up (self-identification with the senses) and renouncing this 
world, become immortal. 

Srotrasya srotram, the Ear of the ear. The frotram is that by which one 
hears, the instrument for the hearing of sound, the organ of hearing which 
reveals words. He about whom you put the question, 'Who is the effulgent 
being who directs the eyes and the ears?' -is the Ear of the ear. 

Objection: Is it not incongruous to answer, 'He is the Ear of the ear', 
when the reply should have been, 'So-and-so, with such and such attributes, 
directs the ears etc.'? 



Answer: This is no fault , because His distinction cannot be ascertained 
otherwise. If the director of the ears etc, could be known as possessed of 
His own activit y, independently of the activities of the ears etc, i ust as it is 
in the case of the wielder of sickle etc. , then this answer would be 
incon g ruous. But as a matter of fact , no director of ears etc. , possessed of 
his own activit y, is a p prehended here like a mower possessed of a sickle etc. 
But He can be known, f as existin g unmixed with the ear etc. ) from the 
log ical necessity that such activities as deliberation , volition , determination . 
of those very composite thin gs, viz the ear etc. , must be meant for some 
one's benefit. Just as in the case of a house , so also t in this case ) there does 
exist some one , standin g outside the con glq - meration of ears etc. , b v whose 
necessity is impelled the g roup of ears etc. Thus from the fact that 
composite thin g s exist for the need of some one else , a director of the ears 
etc, can be known fi.e. . inferred ). 1 Hence the reply, v He is the Ear of the ear', 
etc. is quite appropriate. 

Objection: What, again, can there be in the significance here of the 
expression, 'The Far of the ear' etc.? For just as a light has no need for 
another light, so in this context the ear can have no need for another ear. 

Answer: There is no such fault. The significance here of the expression is 
this: The ear, to wit, is seen to be able to reveal its own object. This ability 
of the ear to reveal its own object is possible only when the eternal non¬ 
composite, all-pervading light of the Self is there, but not otherwise. Hence 
the expression, 'Ear of the ear' etc. is justifiable. To the same effect there are 
other Vedic texts: 'It is through the light of the Self that he sits' (Br. IV. iii. 
6), 'Through His light all this shines' (Ka. II. ii. 15; Sv. VI. 14; Mu. II. ii. 
10), 'Kindled by which light the sun shines' (Tai. B. III. xii. 9.7), etc. And in 
the Gita, '(Know that light to be mine), which is in the sun and which 
illumines the whole universe' (XV. 12), and '(As the one sun illumines the 
whole universe), so does He who reside in the body, 0 descendant of 
Bharata, illumine the whole body' (XIII. 33). So also in the Katha Upanisad, 
'the eternal among the ephemeral, the the consciousness among all that is 
conscious' (II. ii. 13). It is a commonly accepted belief that the ears etc. 
constitute the Self of all, and that these are conscious. This is being refuted 
here. There does exist something which is known to the intellect of the men 




















































of realization, which dwells in the inmost recesses of all, which is 
changeless, undecaying, immortal, fearless, and unborn, and which is the 
Ear etc., of even the ear etc., i.e. the source of their capacity to act. Thus the 
answer and significance of the words can certainly be justified. 

Similarly, manasah, of the mind, of the internal organ; (He is) the 
manah, Mind; because the internal organ is not able to perform its own 
functionsthinking, determination, etc.-unless it is illumined by the light of 
consciousness. Therefore He is the Mind of the mind, too. Here the mind 
and the intellect are jointly mentioned by the word manah (mind). Yad rata 
ha scam : the wordy at, used in the sense of because, is connected with all 
such words as srotra (ear) in this way: because He is the Ear of the ear, 
because He is the Mind of the mind, and so on. The objective case in Taco 
ha scam is to be changed into the nominative in consonance with the 
expression prdnasya pranah (the Life of life). 

Objection: In conformity with vdco ha z,acam, why should not the 
conversion be into the objective case thus: pranasya pranam? 

Answer: No, for it is reasonable to conform to the majority. So in 
consonance with the two words, (sah and pranah), in sah u pranasya pranah 
(where they are in the nominative case), the implication of the word scam is 
zak, for thus is the reasonable conformity with the majority maintained. 
Moreover, a thing asked about should properly be denoted in the first 
(nominative) case. He, of whom you ask, and who is the Life of prana - of 
that particular function called life, by Him, indeed, is ensured the capacity 
of the vital force to discharge its functions of sustaining life, and this is 
because there can be no sustaining of life by anything that is not presided 
over by the Self, in accordance with the Vedic texts: 'Who, indeed, will 
inhale, and who will exhale, if this Bliss (Brahman) be not there in the 
supreme Space (within the heart) ?' (Tai. II. vii. 1), 'Who pushes the pram 
upward and impels the apana inward' (Ka. II. ii. 3), etc. Here, too, it will be 
said, 'That which man does not smell with prana (the organ of smell), but 
that by which pram is impelled, know that to be Brahman' (1.9). 



Ob i ection: Is it not proper to understand prana as the sense of smell in g 
( and not life ) I in a context which deals with the senses-ears etc.? 

Answer: This is true. But the text considers that by the mention of pram 
(meaning the vital force) the sense of smell is referred to ipso facto. The 
meaning intended in the context is this: That for whose purpose occurs the 
activity of all the (motor and sensory) organs is Brahman. 

So also He is the caksusah caksuh, the Eye of the eye; the capacity to 
perceive colour that the eye, the organ of sight, possesses is merely by 
virtue of its being presided over by the consciousness of the Self. Hence He 
is the Eye of the eye. Since a questioner's desire is to know the thing he asks 
for, the expression, 'having known' has to be supplied thus: 'Having known 
Brahman, as the Ear etc. of the ear etc., as indicated before.' This (addition) 
is also necessary, because the result is stated thus, 'They become immortal' 
(IE 5), and because immortality is attained through realization. From the 
fact that a man becomes free after getting realization, it follows (that he 
becomes immortal) by giving up, (through the strength of knowledge), the 
group of organs beginning with the ear; that is to say, since by identifying 
the Self with the ear etc. a man becomes conditioned by these and takes 
birth, dies, and transmigrates, therefore having realized, as one's Self, the 
Brahman that is defined as the 'Ear of the ear' etc., and atimucya, giving up 
selfidentification with the ear etc. - (he becomes immortal). Those who give 
up self-identification with the ear etc. are the dhi"rah, intelligent, because 
the selfidentification with the ear etc. cannot be given up unless one is 
endowed with uncommon intellect. Pretya, desisting; asmat lukat, from this 
world of empirical dealings involving ideas of'I and mine' with regard to 
sons, friends, wives, and relatives; i.e. having renounced all desires; (they) 
bhavanti, become; amrtah, immortal, immune from death. This is in 
accordance with the Vedic texts: 'Not by work, not by progeny, not by 
wealth, but by renunciation some (rare ones) attained immortality' (Kai. 
1.2), 'The self-existent Lord destroyed the outgoing senses; hence one 
perceives the external things and not the Self within. A rare, discriminating 
man, longing for immortality, turns his eyes away and then sees the 
indwelling Self (Ka. IE i. 1), 'When all desires that cling to one's heart fall 
off, . . . then one attains Brahman here' (Ka. IE iii. 14), etc. Or, renunciation 






of desires being implied in the expression atimucya (giving up) itself, asmat 
lukat pretya means separating from this body, dying. 
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3. The eye does not go there, nor speech, nor mind. We do not know 
(Brahman to be such and such) ; hence we are not aware of any process of 
instructing about It. 

Since Brahman, as the Ear etc. of the ear etc., is the Self of those organs, 
therefore, tatra, there, to that Brahman; caksuh, the eye; na gacchati, does 
not go; for it is not possible to go to oneself. Similarly na vak gacchati, 
speech does not go. When a word, as expressed by the organ of speech, 
reveals its own idea, speech is said to go to its object. But Brahman is the 
Self of that word, as also of the organ that utters it; therefore speech does 
not go. Just as fire, which burns and illumines, does not burn or illumine 
itself, similarly is this so. No manah, nor the mind. Though the mind thinks 
and determines other things, it does not think or determine itself; for of it, 
too, Brahman is the Self. A thing is cognized only by the mind and the 
senses. As Brahman is not an object of perception to these, therefore, na 
vidmah, we do not know, 'That Brahman is of this kind'. Hence na 
vijdnimah, we are not aware of; yatha, the process by which; etat, this 
Brahman; anusisyat, should be taught, instructed to a disciplethis is the 
significance. For, a thing that is perceived by the senses can be taught to 
another through categories denoting class, quality, and action. Brahman is 
not possessed of these categories, viz class etc.; hence it is very difficult to 
convince the disciples about It through instruction. In this way the Upanisad 
shows the necessity of putting forth great effort in the matter of imparting 
instruction and comprehending its meaning. 

The contin g ency of the total denial of an y process of instruction havin g 
arisen from the text . 'We do not know Brahman , and hence we are not 
aware of an y process of instructin g about It’ , an exception to this is bein g 
stated in the next verse. True it is that one cannot impart knowled g e about 
the Hi g hest with the help of such means of valid knowled g e as the evidence 
























of the senses : but the knowled g e can be produced with the help of 
traditional authority. Therefore traditional authorit y) is being quoted for the 
sake of imparting instruction about It: 
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4. 'That (Brahman) is surely different from the known; and again, It is 
above the unknown'-such was (the utterance) we heard of the ancient 
(teachers) who explained It to us. 

Anyat eva, different indeed; is tat, that which is the topic under 
discussion and which has been spoken of as the Ear etc., of the ear etc., and 
as beyond their reach. It is, indeed, different from the known. The known is 
very much within the grasp of the act of knowing, that which is the object 
of the verb, 'to know’. Inasmuch as everything is known somewhere by 
somebody, all that is manifested is certainly known. The idea is that, It 
(Brahman) is different from that. Lest, in that case, It should be unknown, 
the text says, (It is,) atho, again; different aviditat, from the unknown, from 
what is opposed to the known, from that which consists of the unmanifested 
ignorance, which is the seed of the manifested. The word adhi, used in the 
sense of 'above', means 'different' by a figure of speech; for it is well- 
known that anything that exists above another is different from that other. 
Whatever is known is limited, mortal, and full of misery; and hence it is to 
be rejected. So when it is said that Brahman is different from the known it 
amounts to asserting that It is not to be rejected. Similarly, when it is 
affirmed that It is different from the unknown, it amounts to saying that It is 
not a thing to be obtained. It is for the sake of getting an effect, indeed, that 
somebody different from it acquires some other thing to serve as a cause. 
For this reason, too, nothing different (from the Self) need be acquired to 
serve .any purpose distinct from the knower (Self). Thus the statement, that 
Brahman is different from the known and the unknown, having amounted to 
Brahman being denied as an object to be acquired or rejected, the desire of 
the disciple to know Brahman (obj ectivel y) comes to an end , for Brahman 
is nondifferent from the Self. fOr . accordin g to a different readin g - the 


















desire of the disciple to know a Brahman different from the Self , comes to 
an end ).' For nothing other than one's own Self can possibly be different 
from the known and the unknown. Thus it follows that the meaning of the 
sentence is that the Self is Brahman. And this also follows from such Vedic 
texts as: 'This Self is Brahman' (Ma. 2; Br. II. v. 19, IV. iv. 5), 'that Self 
which is untouched by sin' (Ch. VIII. vii. 1), 'the Brahman that is 
immediate and directthe Self that is within all' (Br. III. iv. 1), etc. In this 
way, the text, 'Thus we heard' etc., states how through a succession of 
preceptors and disciples, was derived the purport of the sentence which 
establishes as Brahman that Self of all which is devoid of all .distin¬ 
guishing features, and is the light of pure consciousness. Moreover, 
Brahman is to be known only through such a traditional instruction of 
preceptors and not through argumentation, nor by study (or exposition), 
intelligence, great learning, austerity, sacrifices, etc. -iti, such (was what); 
.susruma, we heard; purvesam, of the ancient teachers; the teachers ye, 
who; vyaca- caksire, explained, taught clearly; nah, to us; tat, that Brahman. 

The idea that the Self is Brahman having been established through the 
sentence, 'That is surely different from the known, and again, that is above 
the unknown', the hearer has this doubt: 'How can the Self be Brahman? 
For the Self is familiarly known to be that which is entitled to undertake 
rites and meditation and which, being subject to birth and death, seeks to 
attain either the gods headed by Brahma (Creator) or heaven by undertaking 
the practice of rites or meditation. Therefore some adorable being other 
than that (Self), e.g. Visnu, I'svara (Siva), Indra, or Prana(vital force or 
Hiranyagarbha) may well be Brahman, but not s° the Self; for this is 
opposed to common sense. Just as other logicians say that the Self is 
different from the Lord, so also the ritualists worship other gods saying, 
"Sacrifice to that one", "Sacrifice to that one". Therefore it is reasonable 
that, that should be Brahman which is known and adorable; and the 
worshipper should be one who is different from this.' Having noticed this 
doubt either from the looks or the words of the disciple, the teacher said, 
'Don't be in doubt thus;'- 
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5. That which is not uttered by speech, that by, which speech is revealed, 
know that alone to be Brahman, and not what people worship as an object. 

rat , that —whose essence consists of Consciousness alone . which : fis 
not uttered ) micd . bv s peech Yak ( s peech ) is the or g an which , clin ging to 
the ei g ht localities , viz the root of the ton g ue etc. ), and being presided over 
bv (the s od of ) Fire , expresses the letters. The letters , too , as limited in their 
number and as sub j ect to a certain sequence , in conformity with the 
meanin g i ntended to be conveyed , are also called vak. I Thus also the sound 
ex pressible bv them , which is the pada t s phota ). 2 is called vak. This is in 
accordance with the Vedic text: 'The letter a . indeed , is all speech.3 And 
that speech , bein g manifested as the s parg a letters , the antahstha letters 
( semi-vowels ), and usma letters ( as pirates ). 4 becomes many and 
multifarious' ( Ai. A. II. hi. 7. 13 ). ( Tat , that which ) is anabhvuditam . not 

ex pressed , not uttered : vara, b v vak. bv_s peech , which has these 

modifications , viz re g ulated (material . Rk ). non-re g ulated (prose Ya iuh). 
musical ( Soma ), true , and false - bv that vak which becomes defined as 
words and to which the or g an of speech is subordinate : 5 yena, that by 
which - that Brahman, the light of Consciousness, by which aak, speech, 
together with its organs; abhyudyate, is uttered, is expressed, that is to say, 
is used in relation to the desired meaning-. That which has been spoken of 
here as The Speech of speech' (1.2), and as 'When It speaks, It is called the 
organ of speech' (Br. I. iv. 7), and 'He who controls the organ of speech 
from within' (Br. III. vii. 17), etc., in the Brhadaranyaka Upanisad, and 
about whom the question has been raised thus, 'The (power of) speech that 
is found in men, is established in sounds. Does any Brahmana know it?’, 
and the answer has been given by saying, 'That by which one speaks in 
dream is speech'-that eternal power of speech which a speaker has is aak 
which is in essence, the light of Consciousness. And this follows from the 
Vedic text, 'For the speaker's power of speech can never be lost' (Br. IV. iii. 
26). Tat eva, that indeed, that Self in its true nature; tvam, you; viddhi, 
know; as brahma, Brahman-(so called) because of its extensity (or 
















































































unsurpassability) -that which is allsurpassing and is called Bhurna, great 
(Ch. VII. xxiii. 1). The significance of the word eva is this: Know the Self 
alone to be the unconditioned Brahman after eradicating all such adjuncts as 
speech because of which there occur such empirical expressions, with 
regard to the transcendental, unconditioned, unsurpassable, and equipoised 
Brahman, as 'It is the Speech of speech', 'the Eye of the eye', 'the Ear of the 
ear', 'the Mind of the mind', the agent, the enjoyer, the knower, the 
controller, governor. 'Consciousness, Bliss, Brahman' (Br. III. ix. 28.7), etc. 
Na idam, this is not; brahma, Brahman; yat, which; people upasate, 
meditate on; as idam, this, (as a limited object) pos sessed of distinctions 
created bv limitin g ad i unctsas a non-Self , e.g . God , etc. Althou g h in the 
sentence , 'know that alone to be Brahman’ . it has already been stated that 
the non-Self is not Brahman , still with a view to enunciatin g an explicit rule 
( that leaves no scone for option ! the idea is repeated in the sentence . 'This 
is not Brahman’ : or this mav be with a view toexcludin g the identification of 
Brahman with what is not Brahman .1 
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6. That which man does not comprehend with the mind, that by which, 
they say, the mind is encompassed, know that to be Brahman and not what 
people worship as an object. 

Manas means the internal organs, mind and intellect being taken as one 
entity. The word manas, derived from the root man in the sense of that by 
which one thinks, is common to all organs, since it embraces all objects. In 
accordance with the Vedic text, 'Desire, deliberation, doubt, faith, want of 
faith, steadiness, unsteadiness, shame, intelligence, and fear-all these are but 
the mind' (Br. I. v. 3), mind is that which has desire etc. as its functions. Yat, 
that-the light of Consciousness illumining the mind-, which; one na manute, 
does not think nor determine, with that mind, because It rules the mind by 
virtue of being the enlightener of the mind —. Since the Self, indeed, 
constitutes the essence of everything, therefore the mind cannot act with 
regard to its own Self. The mind can think only when it is illumined by the 
light of Consciousness within. That Brahman,yena, by which; -they, the 































knowers of Brahman; ahuh, say-; manas, the mind, together with its modes; 
matam, is thought of, encompassed—. Therefore viddhi, know, tat era, that 
very one, the Self of the mind, the internal illuminator, as Brahman..Na 
idam, etc. is to be understood as before. 
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7. That which man does not see with the eye, that by which man 
perceives the activities of the eye, know that alone to be Brahman and not 
what people worship as an object. 

Yat, that which; caksusa, with the eye, associated with the functions of 
the internal organ; na pasyati, (a man) does not see, does not make an object 
of perception; yena, that by which; man pasyati, sees, perceives, 
encompasses, through the light of Consciousness; caksuthsi, the activities of 
the eye-diversified in accordance with the modes of the internal organ Tat 
eva, etc., as before. 

spjfrfk uNfa? *Trnr i 

AC \ 

cTN’ ^I»J I \ 6 \\ 

8. That which man does not hear with the ear, that by which man knows 
this ear, know that to be Brahman and not this that people worship as an 
object. 

Yat Srotrena na srnoti, that which man does not hear with the ear, that is 
presided over by the deity of the quarters, that is produced from aka.sa, and 
that is connected with the activity of the mind; yena, that by which, by 
which light of Consciousness; idam .srotram srutarn, this well-known ear is 
encompassed-. Tat eva, etc., as before. 
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9. That which man does not smell with the organ of smell, that by which 
the organ of smell is impelled, know that to be Brahman and not what 
people worship as an object. 

Pranena, by the organ of smell, produced from earth, existing in the 
nostrils, and associated with the activities of the internal organ and the vital 
force; yat, that which; man na prdniti, does not smell, does not comprehend 
like smell; yena, that light of the Self by which; pranah, the organ of smell¬ 
being illumined as an object; praniyate, is impelled-towards its own object-. 
All the rest, tat era etc., is just like what has gone before. 


PART II 
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1. (Teacher) : 'If you think, "I have known Brahman well enough", then 
you have known only the very little expression that It has in the human 
body and the little expression that It has among the gods. Therefore 
Brahman is still to be deliberated on by you.' (Disciple) : 'I think (Brahman) 
is known.' 

Fearing that the disciple, to whom has been brought home the 
conviction, 'You are the Self, which is opposed to the acceptable and, the 
unacceptable, and which is Brahman', may jump to the conclusion, 'I know 
myself well enough that I, indeed, am Brahman', the teacher, with a view to 
dispelling that notion of the disciple, says, 'If you think,' etc. 

Objection: Is not such a firm conviction as, 'I know well enough', 
desirable? 



Answer: True, a firm conviction is desirable but not such a one as, 'I 
know It well enough.' That knowable thing alone that falls within the range 
of cognition can be known thoroughly, just as an inflammable substance 
becomes consumable to a fire that burns it, but not so the essence itself of 
the fire. The well-ascertained purport of all the Upanisads is that the 
personal Self of each knower is Brahman. Here, too, the same fact has been 
established in the form of an answer to questions, in the text beginning 
with, 'That which is the Ear of the ear' etc. (1.2) ; and the same has been 
specifically affirmed in the text, 'That which is not uttered by speech' (I. 5). 
Besides, the positive conclusion of the (traditional) line of knowers of 
Brahman has been adduced in the text: 'That is surely different from the 
known; and again, It is above the unknown' (I. 4). And the topic will be 
concluded thus: 'It is unknown to those who know well, and known to those 
who do not know' (II. 3). Hence it is proper to dispel the disciple's notion: 'I 
know well enough.' For the knower cannot be known by the knower, just as 
fire cannot be consumed by the consuming fire; and there is no other 
knower different from Brahman to whom Brahman can become a separate 
knowable. A separate knower is denied by the Vedic text: 'There is no other 
knower but this' (Br. III. viii. 11). Therefore the conviction, 'I know 
Brahman well enough', is certainly false. Hence the teacher has justifiably 
said, 'If you think,' etc. 

Yadi, if perchance; manyase, you think; su veda iii, 'I know Brahman 
well enough.' Although the entity may be inscrutable, yet some one who is 
possessed of real wisdom and who is free from defects, may at some time 
comprehend It as it was heard of, whereas some one else may not; hence the 
teacher says with hesitation, 'If you think,' etc. And it has been noticed that 
when it was declared, ' "The person that is perceived in the eye - is this 
Self", so said he (Prajapati). "This is immortal , fearless-this is Brahman" 1 
( Ch. VIII. vii. 4 ). Virocana . thou g h he was a son of Pra ia pati . and a scholar . 
and a kin g of the demons , still , owin g to his natural defects , understood . 
contrary to what was tau ght, an o p posite ob j ect , viz the bod y, to be the Self. 
Similarl y. Indra . the kin g of the g ods , who could not comprehend when 
instructed once , twice , and thrice , did , at the fourth sta ge, when his natural 
defects had been removed , realize the same Brahman that was spoken of at 
the ver y initial sta ge ( Ch. VIII. vii-xii ) . In ordinary life also it is seen that . 









































of the disciples hearin g from the same teacher , some one understands 
accuratel y, some one inaccuratel y, some one contraril v. and some one 
nothin g at all. What more need one sneak with re g ard to f the knowled g e of ) 
the real nature of the Self which is bevond the senses? In this matter . 
indeed , all dialecticians , whether they believe in f the l existence or non¬ 
existence tof the Self ), have g ot their misconceptions. Therefore thou g h the 
statement . "Brahman has been realized' , has been made with firm 
conviction , still the teacher's a p prehensive remark . "If vou think . ' etc. , is 
q uite a p propriate in view of the comprehension bein g difficult. Tvam . vou: 
vettha . know : nunam . certainl y: daharaml rupam eva api, the very little 
from (i.e. expression); brahmanah, of Brahman. 

Objection : Are there many forms of Brahman, great and small, because 
of which it is said, 'very little form' etc.? 

Answer: Quite so. Many, indeed, are the aspects of Brahman created by 
the adjuncts of name and form, but not naturally. From Its own standpoint, 
forms, together with words are denied thus: 'That which is without sound, 
touch, form, and destruction; likewise tasteless, eternal and odourless' (Ka.I. 
iii. 15; Nr. 9; Muk.II. 72). 

Objection: Is it not a fact that the very attribute by which a thing is 
determined is its own nature? Therefore that very distinctive feature by 
which Brahman is defined must be Its nature. Hence it is argued that since 
consciousness cannot be an attribute of any one of (the elements), earth etc., 
nor can it be of all of them in their transformation (as body), and as it is not 
an attribute of either of (the senses such as) the ear etc., or of the internal 
organ (mind), therefore it is a feature of Brahman; and thus is Brahman 
defined by consciousness. Thus it has been said, 'Knowledge, Bliss, 
Brahman' (Br. III. ix. 28. 7), 'Pure intelligence only' (Br. II. iv. 12), 
'Brahman is Truth, Knowledge, Infinite' (Tai. II. i. 1), 'Brahman is 
consciousness' (Ai. V. 3) -thus, too, is the feature of Brahman determined in 
the Vedic texts. 

Answer: Truly this is so. But even so, that aspect is indicated by such 
words as consciousness, not from the intrinsic point of view, but merely 














































with reference to the limiting adjuncts-mind, body, and senses—, because of 
Its correspondence with those things, in accordance as the body etc. 
undergo expansion, contraction, disruption, destruction, etc. But in reality, 
the conclusion will be: 'unknown to those who know well, and known to 
those who do not know' (11.3). 

The expression, yat asva, should be construed with the preceding 
expression, brahmanah rupam (the aspect of Brahman), (meaning thereby: 
that form of Brahman which ...). Not only do you know very little of the 
expression of that Brahman that is conditioned by the human personality, 
but the expression of Brahman as conditioned by divine adjuncts, which 
you devesu vettha, know among the gods, that too, as known to you, is very 
little indeed. This is how I think. Whether the expression be in the human 
personality or whether it be among the gods, it does not become freed from 
insignificance, since it is conditioned by adjuncts. The purport is that the 
Brahman, that is free from all distinctions, that is one without a second, and 
that is known as Bhuma (great) and eternal, cannot be known as a fully 
comprehended object. Since this is so, atha nu, therefore; mange, I think; te, 
for you; even now, Brahman is mimarhsyam eva, certainly to be deliberated 
on. The disciple having been told so by the teacher, sat in solitude with his 
mind concentrated, deliberated on the traditional teaching as imparted by 
the teacher together with its purport, ascertained it by a process of 
reasoning, made it a matter of personal experience, approached the teacher, 
and said 'Now mange, I think; (Brahman) is viditam, known.' 

(Teacher) : 'How (is Brahman known to you) ?' (Disciple) : 'Listen!' - 
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2. 'I do not think, "I know (Brahman) well enough": (i.e. I consider) "Not 
that I do not know; I know and I do not know as well." He among us who 
understands that utterance, "Not that I do not know; I know and I do not 
know as well", knows that (Brahman).' 



Na aham mange suveda iti, I do not think, V I know Brahman well 
enough.' Being told (by the teacher), 'Then Brahman is not certainly known 
by you', (the disciple) replies, 'Nv na veda iti, veda ca, not that I do not 
know Brahman: and I know, too.' From the use of the word ca, (and) in the 
expression veda ca, we are to understand, 'Na veda ca, and I do not know, 
as well.' 

(Teacher) : Is it not contradictory (to say), 'I do not think, "I know 
(Brahman) well enough,",’ and 'Not that I do not know; I know and I do not 
know as well’? If you do not consider, 'I know well enough', then how can 
you consider, 'I know too'? Again if you consider, 'I do not know', then 
why do you not consider, 'I know well enough'? Leaving out of 
consideration doubt and false knowledge, it is a contradiction to say that the 
very same thing which is known by a man is not known well enough by 
him. Nor can a restrictive rule be laid down to the effect that Brahman is to 
be known as an object of doubt or false knowledge. For doubt and false 
knowledge are, indeed, everywhere known to be the causes of harm. 

Though the disciple was thus given a shaking by the teacher, he remained 
unmoved. Moreover, revealing his own firm conviction in the knowledge of 
Brahman, he boldly declared with the strength derived from the traditional 
knowledge as imparted by the teacher in the sentence, 'It is different from 
the known and is also above the unknown', as also from the strength derived 
from reasoning and (personal) realization. How (did he declare)? That is 
being said: 'Yah, anyone who; nah, among us, among my co-disciples; 
veda, knows in reality; tat, that, that sentence uttered (by me); he veda, 
knows; tat, that Brahman.' (Teacher) : 'What again is your assertion?' To 
this he answers: 'Nu na veda iti veda ca, not that I do not know; I know and 
I do not know as well.' With a view to showing his concurrence with the 
idea of the teacher and counteracting the comprehension of people of dull 
intellect, the disciple repeated with conviction in another language, vii 'Not 
that I do not know; I know and I do not know as well', the very same thing 
which was presented in the sentence, 'It is different from the known and it 
is above the unknown'; and in doing so, he associated with this his own 
inference and realization. Thus the exclamation, 'He among us who 
understands that utterance knows that (Brahman)', becomes justifiable. 



Stepping aside from the dialogue between the teacher and the taught, the 
Upanisad, speaking for itself, presents in these words, yasyamatam etc., the 
whole of the conclusion arrived at through the dialogue: 
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3. It is known to him to whom It is unknown; he does not know to whom 
It is known. It is unknown to those who know well, and known to those 
who do not know. 

To that knower of Brahman, yasya, to whom; (It is) amatam, unknown- 
whose view, conviction, is that Brahman is not known; tasya, to him; 
matam, is known, Brahman is fully known - that is the meaning. Again, 
yasya, he to whom; (It is) matam, knownhe who has the conviction, 
'Brahman is known to me’; sah, he; na veda, does not know, to be sure; he 
does not know Brahman. The two views of the man of knowledge and the 
man of ignorance, which are thus presented, are being distinctly affirmed 
(in the second line), avijnatam vijanatam etc. Avijnatam, not known; 
Brahman is in fact unknown to vijanatam, to the people who know - that is 
to say, to those who have fully realized. Brahman is vijnatam, known; 
aviy5natam, to those who do not know, to those who have not got full 
realization - that is to say, to those who identify the Self merely with the 
senses, the mind, and the intellect, but not to those whose intelligence is 
extremely primitive, (these latter being left out of consideration), for the 
latter do not have the consciousness, 'Brahman is known by us'. The error 
involved in the idea, 'Brahman is known to us', is possible for those, 
however, who, by reason of nondiscrimination between Brahman and the 
limiting adjuncts, and because of their familiarity with the limiting adjuncts 
such as the intellect, consider the senses, the mind and the intellect as the 
Self. Hence the incomplete knowled g e is presented as a view to be refuted 
in the text , 'known to those who do not know 1 . Or the latter half f of the 
verse viz i avi i natam etc. , is adduced as a reason (Tor the first half l.l 

It has been ascertained that Brahman is unknown to those who know. If 
Brahman be wholly unknown, then there remains no distinction between the 














ordinary people and the knowers of Brahman. Besides, the statement, 
'unknown to those who know', is selfcontradictory. How then can Brahman 
be known adequately? To explain this the Upanisad says: 
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4. It (i.e. Brahman) is really known when It is known with (i.e. as the 
Self of) each state of consciousness, because thereby one gets immortality. 
(Since) through one's own Self is acquired strength, (therefore) through 
knowledge is attained immortality. 

Pratibodha-viditam, known with reference to each state of intelligence. 
By the word bodha are meant the cognitions acquired through the intellect. 
The Self, that encompasses all ideas as Its objects, is known in relation to 
all these ideas. Bein g the witness of all co g nitions , and bv nature nothin g 
but the power of Consciousness , the Self is indicated bv the co g nitions 
themselves , in the midst of co g nitions , as pervadin g t all on them. There is 
no other door to Its awareness. Therefore when Brahman is known as the 

innermost Self ti.e. witness ) of co g nitions , then is It matam . known , that is 
to sa v. then there is Its complete realization. Onl y b v acceptin g Brahman as 
the witness of all co g nitions can it be established that It is bv nature a 
witness that is not sub j ect to g rowth and deca y, and is eternal , pure in 
essence , the Self , unconditioned , and one in all bein gs.1 iust as it is in the 
case of akasa (space), because of the nondifference of its characteristics 
despite its existence in pots, caves, etc. The purport of that very traditional 
text, 'It is different from the known, and again It is above the unknown' (I. 
4), which is thus clarified, is concluded here. For (in support of this) there is 
the other Vedic text: 'The Witness of vision, the Hearer of hearing, the 
Thinker of thought, the Knower of knowledge' (Br. III. iv. 2). 

Again, if the explanation of pratibodhaviditam be, 'The Self being the 
agent of the act of knowing, one infers It to be the agent of the action from 
the fact of the cognitive act itself, just as one knows that to be the wind 
which moves a tree', then the Self is a substance possessed of the power of 
knowing, but It is not knowledge itself; and as for knowledge, it originates 
















































and dies; when knowledge originates, the Self becomes modified by it; and 
when knowledge dies, the Self becomes nothing but an unmodified 
substance with its intelligence destroyed. In such a case, one cannot avoid 
the objection that the Self (thereby) becomes changeable, composed of 
parts, non-eternal, impure, etc. 

As for the (following) view of the school of Kanada, 'Knowledge, 
arising from the contact of the soul and the mind, inheres in the soul; hence 
is the soul endowed with knowership. But it is not changeable; it is merely a 
substance just like a pot in which colour inheres'since according to this 
view, too, Brahman is a mere substance without consciousness, it 
contradicts such Vedic text as, 'Knowledge, Bliss, Brahman' (Br. III. ix. 
28.7), 'Brahman is Consciousness' (Ai. V. 3). And as the soul is partless and 
hence has no locality in it, and as the mind is ever in contact with it, the 
consequent illogicality of admitting any law regarding the origination of 
memory becomes insurmountable. Besides, one has to imagine that the Self 
can have the attribute of coming in contact with others, which idea is 
repugnant to the Vedas and the Smrtis; for such are the two Vedic and Smrti 
texts: 'Unattached, for It is never attached' (Br. III. ix. 26), 'It is 
unconnected, and is the supporter of all' (G. XIII. 14). Moreover, since logic 
demands that a thing that has attributes, and is not of a different category, 
can come into contact with another having attributes, therefore it is illogical 
to hold that the Self which is attributeless, undifferentiated, and distinct 
from everything else, can come into contact with anything whatsoever that 
does not belong to the same category. Hence if the Self is the witness of all 
cognitions, then and not otherwise is established the idea that the Self, 
which is an effulgence that is in reality eternal and undecaying knowledge, 
is Brahman. Therefore the expression pratibodha-viditam has the meaning 
as explained by us. 

As for the explanation, 'The expression, pratibodhaviditam means that 
the Self is known to oneself, it is possible where difference is imagined in a 
context in which the Self appears as a conditioned thing through 
identification with the limiting adjunct, intellect, so as to have such apparent 
activities as knowing the Self by the self (referred to in the texts) : 'Sees the 
Self in his own self.' (Br. IV. iv. 23), '0 Purusottama (lit. Supreme Purusa, 



i.e. Being), you yourself know your Self through the self (G. X. 15). But in 
a context where the unconditioned Self is one, there can neither be knowing 
by oneself nor by another. Besides, It being by nature Consciousness Itself, 
there can be no dependence on another consciousness, just as a light does 
not depend on another light. 

If the fact of being known to oneself is held in accordance with the 
Buddhist theory, then knowledge becomes momentary and is left without a 
Self (Reality); and this will contradict such Vedic texts as: For the knower's 
function of knowing can never be lost, because it is immortal'. (Br. IV. iii. 
30), 'Eternal, multiformed, all-pervading' (Mu. I. i. 6), 'That great birthless 
Self is undecaying, immortal, undying, fearless' (Br. IV. iv. 25). 

Others , ag ain , ima g ine that bv the word oratibodha is meant the uncaused 
knowled g e as in the case of a sleepin g man : accordin g to still others . 
oratibodha is the knowled g e that flashes but once.' (To this we say) : 
Whether it be caused or uncaused, and whether it flashes once or twice, it is 
pratibodha to be sure. 

Hi, because; vindate, (one) attains; amrtatvam, immortality, existence in 
one's own Self, emancipation — by virtue of the aforesaid pratibodha, i.e. 
from the knowledge of the Self as appearing with reference to (i.e. as the 
witness of) each state of consciousness, therefore, the idea is that the Self is 
truly known when It is known along with each state of consciousness. 
Besides, consciousness, as having the indwelling Self as its content, is alone 
held to be the cause of immortality. Immortality does not surely consist in 
the Self becoming a non-Self. Immortality being the very nature of the Self, 
it is certainly without any cause. And thus mortality consists in the Self 
being perceived as the non-Self through ignorance. 

How, again, is immortality attained through the aforesaid knowledge of 
the Self? This is being answered. Atmand, through one's own Self; vindate, 
(one) attains; viryam, strength, capacity. The strength got from wealth, 
friend, incantation, medicine, asuterity, or Yoga cannot conquer death, for it 
is produced by impermanent things. But the strength, consequent on the 
knowledge of the Self, is acquired through the Self alone and not through 













anything else. Thus, since the strength resulting from the knowledge of the 
Self is independent of any means of acquisition, that strength alone is able 
to conquer death. Since the strength produced by the knowledge of the Self 
is thus attained through the Self, therefore, vidyaya, through knowledge 
about the Self; (one) vindate, attains; amrtam, immortality. In the Upanisad 
of the AtharvaVeda it is said, 'This Self is not attained by one who has no 
strength (resulting from steadfastness in the Self)' (Mu. III. ii. 4). Therefore 
the statement of the reason, 'because thereby one attains immortality', is 
quite appropriate. 

Pitiable, indeed, it is to suffer through ignorance, birth, old age, death, 
disease, etc., among multitudes of beings such as gods, men, animals, 
ghosts, etc., in whom there is an abundance of misery natural to 
transmigratory existence. Therefore, 
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5. If one has realized here, then there is truth; if he has not realized here, 
then there is great destruction. The wise ones, having realized (Brahman) in 
all beings, and having turned away from this world, become immortal. 

Cet . if-a man havin g scriptural sanction and abilit y: avedit . has known— 
the Self as defined and in the manner already explained : iha . here , indeed : 
atha . then : ash satvam . there is truth , there subsist in this human birth the 
values consistin g in lon g life , wealth , and holiness .1 or supreme reality. Iha, 
here, even while living, cet, if; a competent man na avedit, has not realized; 
then there is mahaft, great interminable; vinastih, destruction, 
transmigratory existence consisting in non-cessation of a continuous 
succession of birth, old age, death, etc. Therefore the dhirah, wise, 
Brahmanas (the knowers of Brahman), who are thus familiar with merits 




























and demerits; vicitya, having known, realized, the one reality on the Self; 
bhutesu bhutesu, in all beings, moving and unmoving; pretya, turning away, 
desisting; asmit lokat, from this world of ignorance -the world consisting of 
'I and mine' i.e. having attained the non-dual state consisting in becoming 
identified with the Self of all; amrtah bha- vanti, become immortal, become 
Brahman indeedthis is the idea; as it has been said in the Vedic text: 'He 
who knows that supreme Brahman becomes Brahman indeed' (Mu. III. ii. 

9). 


PART III 

mil 

1. It was Brahman, indeed, that achieved victory for the sake of the gods. 
In that victory which was in fact Brahman's, the gods became elated. 

After hearing the text, 'unknown to those who know well, and known to 
those who do not know' etc. (II. 3), some people of dull intellect may have 
this kind of delusion: 'It is seen that whatever exists is known through the 
valid means of cognition; and whatever does not exist remains unknown, is 
like the horns of a hare, and absolutely non-existent. Similarly this 
Brahman, being unknown, is certainly nonexistent.' Lest there be this 
delusion, this story is begun. For the subsequent passages are seen to be 
leading to this conclusion: 'Since that very Brahman is the ruler in every 
way, the supreme Deity of even the deities, the supreme Lord over the 
lordly beings, inscrutable, the cause of the victory of gods, and the cause of 
the defeat of the devils, therefore, how can It be nonexistent?' Or the story 
is meant to eulogize the knowledge of Brahman. How? By saying that it 
was surely by virtue of the knowledge of Brahman, that Fire and other gods 
attained supremacy over the gods, and Indra got still greater pre-eminence. 
Or (through the story) it is shown that Brahman is inscrutable, inas much as 
Fire and others , powerful thou g h they are , knew Brahman with sheer 
difficult y, and so also did Indra . even thou g h he is the ruler of the g ods. Or 

















the whole thin g is meant to en i oin an in i unction re g ardin g the secret 
teachin gs ( about meditations ) that will follows (IV. 4-7). Or the story is 
meant to show, that apart from the knowledge of Brahman, all notions of 
agentship etc. that creatures possess, as for instance the conceit of the gods 
with regard to victory etc., are false. 


Brahma, the supreme Brahman already spoken of; ha, verily; devebhyah, 
for the sake of the gods; vijigye, achieved victory, in a fight between the 
gods and the devils, Brahman, after conquering the devils, the enemies of 
the world and transgressors of divine rules, gave to the gods the victory and 
its results for ensuring the stability of the world. Tasya ha Brahmanah 
vijaye, in that victory which was, indeed, Brahman's; devah, the gods, Fire 
etc.; amah yanta, became elated. 


cT Mf^fd I cntm 

faoistf 5 otidiHd fVfru roftrftr irii 


2. They thought, v Ours, indeed, is this victory, ours, indeed, is this glory,' 
Brahman knew this pre tension of theirs. To them It did a p pear. They could 
not make out about that thin g.' as to what this Yaksa (venerable Being) 
might be. 


Then, not knowing that this victory and this glory belonged to God who 
sits in the hearts as the indwelling Self —omniscient, dispenser of the fruits 
of all works of all creatures, omnipotent, and desirous of encompassing the 
stability of the world - te, they, those gods; aiksanta, thought; 'Ayam 
vijayah, this victory; is eva asmakam, indeed ours, is of ourselves, who are 
limited by our personalities as Fire and others. Asmakam eza, ours indeed, 
and not of God as our indwelling Self; is ayam mahima, this glory 
evidenced by such states as of Fire, Air, Indra, etc. which is experienced by 
us as the result of victory. This has not been achieved by God who is our 
indwelling Self.' Brahman ha, surely; vijajnau. knew; tat, that, that 
erroneous deliberation of those whose thoughts were being directed by a 
false self-conceit; for Brahman is omniscient by virtue of being the director 
of the senses of all creatures. Noticing this false idea of the gods, and 
thinking, 'In order that the gods may not be thus defeated like the devils, as 




















a consequence of their vainglory, I shall, out of grace for them, favour the 
gods by removing their presumptuousness'with this idea, It, ha, indeed; for 
their sake, pradur- babhuva, appeared as an object of perception; tebhvah, to 
the gods: through an unprecedentedly wonderful and astonishing form 
created by Brahman's own power of Ma va.’ It appeared as an object of 
perception to the senses of the gods. The gods na vyajanata, did not 
comprehend; tat, that, the Brahman which had become manifest; kim iti, as 
to what; idam yaksam, this venerable, great Being, might be. 
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3. They said to Fire, '0 Jataveda, find out thoroughly about this thing as 
to what this Yaksa is.' He said, 'So be it.' 

Te . thev-those g ods who failed to know It . and were desirous of knowin g 
It. but had fear in their hearts : abruvan . said : ag nim . to Fire , f lit. ) who goes 
ahead ( of all ) : and who is Jataveda . almost omni- scient:20 Jataveda. you 
being powerful among us; vijamhi, thoroughly find out about; etat, this 
Yaksa that is in our view; kim etat yaksam iti, as to what this Yaksa 
(venerable Being) is. 
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4. To It he went. To him It said, 'Who are you?' He said, 'I am known as 
Fire, or I am Jataveda,' 

Saying, 'Tatha, so be it', iti, this much; Fire abhi- adravat, approached, 
moved, towards It, tat, towards that Yaksa. Tam, to him, to Fire, who had 
approached and was desirous of asking, but had become silent because of 
absence of arrogance in Its presence; the Yaksa, abhyavadat, said; 'Kah asi 
iti, who are you?' Thus being asked by Brahman, Fire said,' Agnih vai, I am 
Fire (agni) by name, and am also familiarly known as Jataveda', showing 
thereby his self-importance consisting in his being well known through the 
two names. 
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5. (It said), 'What power is there in you, such as you are?' (Fire said), V I 
can burn up all this that is on the earth.' 

To him who had spoken thus, Brahman said, 'Tasmin tvayi, in you who 
are such, who possess such famous names and attributes; kim viryam, what 
power, what ability, is there?' He replied, 'Daheyam, I can bum up, reduce 
to ashes; idam sarvam, all this creation that moves and does not move; 
prthivyam, on this earth.' The word prthivydm is used illustratively (to 
indicate everything), for even things that are in the region above the earth 
are surely consumed by hire. 
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6. (Yaksa) placed a straw for him saying, 'Burn this.' (Fire) approached 
the straw with the power born of full enthusiasm. He could not consume it. 
He returned from the Yaksa (to tell the gods), 'I could not ascertain It fully 
as to what this Yaksa is.' 

Tasmai, for him who had such presumption; Brahman trnam nidadhau, 
placed a straw, in front of Fire. Being told by Brahman, 'Etat, this mere 
straw; daha, burn, in my front. If you are not able to bum it, give up your 
vanity as a consumer everywhere.' (Fire) tat upapreyaya, went near that 
straw; sarvajavena, with the speed bom of the fullest enthusiasm. Going 
there, tat, that thing; na sasaka dagdhum, he could not burn. That Fire, 
being unable to burn the straw and becoming ashamed and foiled in his 
promise, silently nivavrte, withdrew; tatah eva, from that Yaksa; and went 
back towards the gods (to tell them), '.Na asakam, I did not succeed; 
vijnatum, in knowing fully; etat, this Yaksa: yat etat yaksam, as. to what this 
Yaksa is.' 
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7. Then (the gods) said to Air, '0 Air, find out thoroughly about this thing 
as to what this Yaksa is.' (Air said), 'So be it.' 
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8. To It he went. To him It said, 'Who are you?' He said, 'I am known as 
Air, or I am Matari'sva.' 
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9. (It said), 'What power is there in you, such as you are?' (Air said), V I 
can blow away all this that is on the earth.' 
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fafa II^o|| 

10. (Yaksa) placed a straw for him saying, 'Take it up.' Air approached the 
straw with all the strength born of enthusiasm. He could not take it up. He 
returned from that Yaksa (to tell the gods), 'I could not ascertain It fully as 
to what this Yaksa is.' 

Atha, after that; they said to Air; '0 Air, find out' etc. bears the same 
meaning as before. Vayu (air) is so called because it blows, goes, or carries 
smell. Matarisva means that which travels (sravali) in space (mdtari). Idam 
sarvam api, all this; ddadya, I can take up, blow away. Yad idam prthivydm 
etc. is just as explained earlier. 

fafrttlMfafd rT^fa <TC- 
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11. Then (the gods) said to Indra, '0 Maghava, find out thoroughly about 
this thing, as to what this Yaksa is.' (He said), 'So be it.' He (Indra) 
approached It (Yaksa). From him (Yaksa) vanished away. 

Atha indram abruvan maghavan etat vijamhi etc. is to be explained as 
before. Indra, who is a great Lord and is called Maghava because of 
strength, tat abhya- dravat, approached that Yaksa. Tasmat, from him, from 
Indra who had approached Itself (Yaksa) ; that Brahman, tirodadhe, 
vanished from sight. Brahman did not so much as grant him an interview, so 
that Indra's pride at being Indra might be totally eradicated. 

h ff*qiTF*FTT*T 
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12. In that ver y s pace he a p proached her , the superbly charmin g woman . 
viz Uma Haimavatil. To Her (he said),'What is this Yaksa?' 

The space, or the part of the space where that Yaksa vanished after 
revealing Itself, and the space where Indra also was at the time of the 
disappearance of Brahman, tasmin eva akase, in that very space; sah, he, 
Indra, stayed on, deliberating in his mind, 'What is this Yaksa?' He did not 
return like Fire etc. Understanding his devotion to Yaksa, Knowledge (of 
Brahman) made Her appearance as a woman, in the form of Uma. Sah, he, 
Indra; ajagama, approached; tarn, Her, Uma; who was bahusobhamanam, 
superbly charming - Knowledge being the most fascinating of all 
fascinating things, the attribute 'superbly charming' is appropriate for it. He 
approached her, haimavafim, who was as though attired in dress of gold, i.e. 
exquisitely beautiful. Or, Uma Herself is Haimavati, the daughter of 
Himavat (Himalayas). Thinking that, since She is ever in association with 
the omniscient God, She must be able to know, Indra approached Her; (and) 
tarn, to Her, to Uma; uvaca, said, 'Tell me, kim etat yaksam iti, what is this 
Yaksa-that showed Itself and vanished?' 


PART IV 
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1. 'It was Brahman', said She. 'In Brahman's victory, indeed, you became 
elated thus.' From that (utterance) alone, to be sure, did Indra learn that It 
was Brahman. 

Sa, She; uvaca ha, said, 'Brahma iti, It was Brahman. Brahmanah vai 
vijaye, in the victory of God, indeed: The devils were conquered only by 
God, and you were mere instruments there. In the victory that was really 
His, you mahiyadhvam, became elated, you attained glory.' The word etat, 
in this way, is used adverbially (to modify the verb). 'But yours is this 
vaingloriousness: "(Asmakam eva ayam vijayah, asmakam eva ayam 
mahima) -ours is this victory, ours is thisglory'" (III. 2). Tatah ha eva, from 
that, from that utterance of Uma, to be sure; Indra, vidamcakara, learned; 
brahma iti, that It was Brahman. The emphatic limitation implied in tatah ha 
eva, from that alone, to be sure, implies (that he came to leam) not 
independently. 

2. Therefore, indeed, these gods, viz Fire, Air, and Indra, did excel other 
gods, for they indeed touched It most proximately, and they knew It first as 
Brahman. 

Since these g ods-Fire . Air , and Indra - a p proached Brahman throu gh 
conversation , visualization , etc. , tasmat . therefore : ete devah . these g ods : 
alitaram iva . surpassed g reatl y, throu g h their own excellence , i.e. g ood luck 
comprisin g power , q ualit y, etc. : anvdn devdn . the other g ods. The word iva 
is meanin g less or is used for the sake of emphasis. Tat a g nih vavuh indrah . 
for, f the g ods ) viz Fire . Air and Indra : te . the y, those g ods : hi . indeed . 
nedistham paspar- suh .t most proximately, intimately, touched; enat, this 
Brahman, through the process of conversation etc. with Brahman, as 
described earlier. Hi, because, because of the further reason that, to they; 


















































being prathamah (should be prathamah) first, i.e. being prominent; 
vidathcakara, (should be ridaricakruh), knew; enat, It, Brahman,—that 'this 
is Brahman.' 
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3. Therefore did Indra excel the other deities. For he touched It most 
proximately, inasmuch as he knew It first as Brahman. 


Since even Fire and Air knew from the words of Indra alone, and since 
Indra heard first from Uma's words that It was Brahman, tasmat vai indrah 
atitaram iva, therefore, Indra did excel (the other deities). Hi sah enat 
nedistham pasparla, for he touched It most proximately; sah hi enat 
prathamah vid&hcakara brahma iti - this sentence has been already 
explained. 

cTFfa 3IT^5Tt 
IIV|| 

4. This is Its instruction ( about meditation ) throu g h analo g y. It is like that 
which is ( known as ) the flash of li g htnin g, and It is also as thou g h the e ve 
winked. These are (illustrations ) in a divine context. 1 


Tasva. of the Brahman under discussion : esah adesah . this is the 
instruction throu g h analo g y. That analo g y throu g h which the instruction 
about the incomparable Brahman is imparted is called ideiah. What is that? 
Yat etat . that fact , which is well known amon g people as the flash of 
lig htnin g . Since vidvutah vvadvutat . cannot mean that Brahman flashed 
fvvad vutat ) fb v borrowin g Its li ght) from li g htnin g, f vidvutah ) 2 therefore 
the meaning has to be assumed to be v the flash of lightning.' A, like, is used 
in the sense of com parison. The meaning is: 'It is like the flash of 
lightning'; and (this meaning is acceptable) since it is seen in a different 
Vedic text, 'comparable to a single flash of lightning' (Br. II. iii. 6) ; for 
Brahman disappeared after revealing itself but once to the gods like 















































lightning. Or the word tejah (brilliance) has to be supplied after the word 
vidyutah (of lightning). Vyadyutat (in this case) means, flashed; (and) a 
means as it were. The purport is: It was as though, the brilliance of 
lightning flashed but once. The word iti is meant to call back to memory the 
word ddefa; (so the meaning is) : This is the adesa, the analogy. The word it 
is used for joining together. (So the sense is) : Here is another analogy for 
It. What is that one? .Nyami:misat, winked, as the eye did the act of 
winking. The causative form (in nyamimisat) is used in the same sense as 
the root itself. The a is used here, too, in the sense of comparison. The 
meaning is : And it was like the opening and shutting of the eye with regard 
to its object. Iti adhi- daivatam, this is by way of showing analogies of 
Brahman in a divine context. 

i rM q}<i*«i , wwcOq <.cq *i\- 
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5. Then is the instruction through analogy in the context of the 
(individual) self: This known fact, that the mind seems to go to It 
(Brahman), and the fact that It (Brahman) is repeatedly remembered 
through the mind; as also the thought, (that the mind has with regard to 
Brahman). 

Atha . after this : is bein g told the analo g ical instruction adhvatmam . in 
the context of the soul , with re g ard to the indwellin g Self, rat etat . that 
which is a known fact : viz that etat . to this Brahman : g acchati iva ca manah . 
thou g h the mind g oes , as it were , the mind enters into Brahman , as it were . 
encompasses It as an ob j ect. And the fact that anena . b v that mind : the 

s piritual aspirant : abhiksnam ._re peatedl y:_u pasmarati . remembers 

intimatel y: etat . this Brahman : and the sankalpah . thou g ht of the mind with 
reg ard to Brahman. Since Brahman has g ot the mind as Its limitin g ad j unct . 
It seems to be revealed bv such states of the mind as thou ght, memor y, etc. . 
b v which It seems to be ob j ectified. Therefore this is an instruction about 
Brahman , throu g h analo gy, in the context of the soul. In the divine context . 
Brahman has the attribute of revealin g Itself quickly like li g htnin g and 
winkin g 1 : and in the context of the soul . It has the attribute of manifestin g 
Itself simultaneously with the states of the mind .2 This is the instruction 



































































about Brahman through analogy. The need for this teaching about Brahman 
through analogy is that It becomes easily comprehensible to people of dull 
intellect when instruction is thus imparted. For the unconditioned Brahman, 
as such, cannot be comprehended by people of dull intellect. 

SRnfa ll^ll 

6. The Brahman is well known as the one adorable to all creatures: 
(hence) It is to be meditated on with the help of the name tadvana. All 
creatures surely pray to anyone who meditates on It in this way. 

Further , tat , that Brahman : is ha . certainl y: tadvanam nama : tadvanam i s 
derived from the words tas va. his , and vanam . adorable : It is adorable to all 
creatures , since It is their indwellin g Self. Therefore Brahman is tadvanam 
nama . well known as the one to be adored bv all bein g s. Since it is tadvana . 
therefore tadvanam iti , throu g h this very name , tadvana . which is indicative 
of Its qualit y: It is unasitavvam . to be meditated on. The text states the 
results of meditations through this name; sah yah, anyone who; aeda, 
meditates on; etas, the aforesaid Brahman; exam, thus, as possessed of the 
qualities mentioned above; sarvani bhiitani, all beings; ha, certainly; enam, 
to him, this meditator; abhisam- vanchanti, pray, as (they do) to Brahman. 

?Tt cT WT3T rT KZ- 
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7. (Disciple: v Sir, speak of the secret knowledge.' (Teacher) : I have told 
you of the secret knowledge; I have imparted to you that very secret 
knowledge of Brahman.' 

After being instructed thus, the disciple said to the teacher, v Bhoh, sir; 
bruhi, speak of upanisadam, the secret thing that is to be thought about'; iti. 
To the student who had sp(ukcn thus, the teacher said, 'Te, to you; 
upanisad, the secret knowledge; ukta, has been spoken of.' 'What is that 
again?'-to such a question he answers, 'Te, to you; upanisadam vava abruma 
iti, I have spoken this very secret; brahmim, relating to Brahman, to the 







































supreme Self-since the knowledge already imparted relates to the supreme 
Self.' For the sake of (distinguishing) what follows, the teacher delimits (his 
teaching) thus: 'The Upanisad that I have told you consists of nothing but 
what has already been presented as the Upanisad of the supreme Self.' 

Objection: What motive could have prompted the disciple, who had 
heard the Upanisad about the supreme Self, to put this question: 'Sir, speak 
of the Upanisad'? If, now, the question related to what had been already 
heard, then it is useless, inasmuch as it involved a repetition like the 
grinding over again of what had already been ground. If, again, the earlier 
Upanisad was incomplete, then it was not proper to conclude it by 
mentioning its result thus: 'Having turned away from this world, the 
intelligent ones become immortal' (II. 5). Hence the question is surely 
improper even if it relates to some unexplained portion of the Upanisad 
already presented, inasmuch as no remainder was left over. What then is the 
intention of the questioner? 

Answer: We say that this is the intention (of the disciple) : 'Does the 
secret teaching already imparted need anything as an accessory, or does it 
not need any? If it does, tell me of the secret teaching with regard to that 
needed accessory. Or if it does not, then like Pippalada make the clinching 
assertion: "There is nothing beyond this" (Pr. VI. 7).' Thus this clincher of 
the teacher; 'I have told you the Upanisad' is justified. 

Objection: May it not be urged that this is not a concluding remark, 
inasmuch as the teacher has something more to add in the statement: 
'Concentration, cessation from sense-objects, rites, etc. are its legs' etc. (IV. 
8). 


Answer: It is true that a fresh matter is introduced bv the teacher : but this 
is not done either bv wav of brin ging in somethin g as an attributive 
constituent (sera of the Upanisad or as an accessor y t sahakari ) to it , l_but 
rather as a means for the acquisition of the knowledge of Brahman, because 
tapas (concentration) etc., occurring as they do in the same passage along 
with the Vedas and their supplementaries, are given an equal status with the 
latter, and because neither the Vedas nor the science of pronunciation and 















euphony (siksa) etc., which are their supplementaries, can directly be either 
attributive constituents of the knowledge of Brahman or its helpful 
accessories. 

Ob i ection : Should not even thin g s that occur in the same passa g e be put 
to separate uses accordin g to their a p propriateness? Just as the mantras . 
occurrin g at the end of a sacrifice , in the form of a hvmn meant for the 
invocation of (man y) deities , are a p plied with respect to the individual 
deities concerned , similarly it can be ima g ined that concentration , self- 
control . rites , truth , etc. , will either be attributive constituents of the 
knowled g e of Brahman or be helpful accessories (in accordance with their 
respective a p propriateness ) .! As for the Vedas and their subsidiaries, they 
are means for either knowledge of the Self or rites by virtue of their 
respective meanings (ideas). In this way this division becomes appropriate 
when significance of words, relation (of things denoted), and reason are 
taken into consideration. Suppose we advance such an argument? 

Answer: No, because this is illogical. This division does not certainly 
accord with facts, because it is not reasonable that the knowledge of 
Brahman, which repels all ideas of distinction of deeds, doers, and results, 
should have dependence on any attributive constituent, or any relation with 
any helpful accessory, and because the knowledge of-Brahman and its 
result, freedom, are concerned only with the Self which is unassociated with 
any object. v He who wants emancipation should for ever give up all works 
together with their instruments, because it is known only by the man of 
renunciation. The state of the supreme Reality that is the same as the 
indwelling Self is attained by the man of renunciation.' Therefore 
knowledge cannot reasonably have work either as an accessory or as a 
complement. Therefore the division of (concentration etc.) on the analogy 
of the invocation through hymn, occurring at the end of a sacrifice, is quite 
inappropriate. Hence it is proper to say that the question and the answer are 
meant for fixing a limit thus: v The secret teaching that has been imparted 
extends thus far only; it is adequate for the attainment of knowledge 
without depending on anything else.' 
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8. Concentration, cessation from sense-objects, rites, etc., are its legs; the 
Vedas are all its limbs; truth is its abode. 

Concentration etc. are the means for the acqui sition, tasyai, (should be 
tasynh), of that secret teaching (Upanisad), regarding Brahman which I thus 
spoke before you. Tapah, the concentration of the body, the senses, and the 
mind; damah, cessation (from senseobjects) ; karma, rites, Agnihotra etc. 
(are the means) ; for it is found that the knowledge of Brahman arises in a 
man who has attained the requisite holiness by means of purification of the 
heart through these. For it is a matter of experience that, even though 
Brahman is spoken of, there is either non-comprehension or 
miscomprehension in the case of one who has not been purged of his sin, as 
for instance, in the cases of Indra and Virocana (Ch. VIII. vii-xii). Therefore 
knowledge, as imparted by the Vedas, dawns on one whose mind has been 
purified by concentration etc., either in this life or in many past ones, as is 
mentioned by the Vedic verse: 'These things get revealed when spoken to 
that high-souled man who has supreme devotion towards the Effulgent One, 
and the same devotion to his teacher as to the Effulgent One' (Sv. VI. 23). 
And this is borne out by the Smrti, 'Knowledge dawns on a man on the 
eradication of sinful acts.' (Mbh.Sa. 204.8). The word iti is used to draw 
attention to a synecdoche; that is to say, by the word iti are suggested other 
factors, beginning with these, which are helpful to the rise of knowledge, 
such as 'Humility, unpretentiousness,' etc. (G. xiii. 7). (Concentration etc. 
are the) pratistha, two legs, stands as it were, of this (Upanisad) ; for when 
these exist, knowledge of Brahman stands firm and becomes active, just as 
a man does with his legs. Vedah, the four Vedas; and sarvd gani, all the six 
subsidiaries beginning with the science of pronunciation and euphony 
(.siksa) (are also the legs). The Vedas are the legs because they reveal the 
rites and knowledge; and all the angdni, subsidiaries, are so because they 
are meant for the protection of the Vedas. Or since the word pratistha has 
been imagined to imply the two legs (of the knowledge), the Vedas are its 
sarvangani, all the other limbs beginning with the head. In this case, the 



subsidiaries, such as the science of pronunciation and euphony, are to be 
understood to have been mentioned by the word Vedas; because when the 
principal factor is mentioned, the subsidiaries are mentioned ipso facto, 
they being dependent on the principal. Satyam ayatan- am, satya is the 
ayatana, the dwelling place where the secret teaching resides. Satya means 
freedom from deceit and crookedness in speech, mind, and body; for 
knowledge abides in those who are free from deceit and who are holy, and 
not in those who are devilish by nature and are deceitful, as the Vedic text 
says, 'those in whom there are no crookedness falsehood and deceit' (Pr. I. 
16). Therefore satya (truth) is imagined as the abode. Although by 
implication, truth has already been mentioned as legs, along with 
concentration etc., still its allusion again as the abode is for indicating that, 
as a means (for the acquisition of knowledge) it excels others, as the Smrti 
says, 'A thousand horse-sacrifices and truth are weighed in a balance: and 
one truth outweighs a thousand horsesacrifices' (V. Sm. 8). 
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9. Anyone who knows this thus, he, having dispelled sin, remains firmly 
seated in the boundless, blissful, and highest Brahman. He remains firmly 
seated (there). 

Yah vai, anyone who; veda exam, realizes thusas spoken; etam, this 
thing, this blessed knowledge of Brahman which has been already spoken 
of in the text beginning with 'Willed by whom' (I. 1), which has been 
eulogized in the text beginning with, 'It was Brahman indeed' (III. 1), and 
which is 'the basis of all knowledge' (Mu. I. i. 1) -. Notwithstanding the 
presentation of the fruit of the knowledge of Brahman in 'because thereby 
one gets immortality' (II. 4), it is mentioned at the end by way of a formal 
con- clusion:-(Such a knower) apahatya papmanam, dispelling sin, shaking 
off the seed of mundane existence constituted by ignorance, desire, and 
work; /ratitisthati, remains firmly seated; anante, in the boundless; svarge 



lake: Svarge lake means in Brahman who is all Bliss. Being qualified by the 
word ananta, boundless, the word svarga does not mean heaven. Lest the 
word boundless (ananta), be taken in any secondary sense, the text says 
jyeye, in the higher, that which is greater than all, in one's own Self which is 
boundless in the primary sense. The purport is. that he does not again return 
to this world. 
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KATHA UPANISAD 
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May He protect us both (the teacher and the taught) together (by 
revealing knowledge). May He protect us both (by vouchsafing the results 
of knowledge). May we attain vigour together. Let what we study be 
invigorating. May we not cavil at each other. 

Om ! Peace ! Peace ! Peace ! K-ATHA UPANISAD 

PARTI 
Canto I 

Introduction: Salutation to Bha g avant Yama (Death), son of the Sun and 
the imparter of the knowledge of Brahman, and salutation to Naciketa. 

Now then , a brief exposition of the cantos of the Katha Upanisad is 
beg un for the sake of makin g their import easily comprehensible. The word 
u panisad is derived bv addin g u pa ( near ) and ni (with certaint y) as prefixes 
and kvip as a suffix to the root sad , meanin g to split u p ( destro y), go ( reach . 
attain ), or loosen. And bv the word upanisad is denoted the knowled g e of 
the knowable entit y presented in the book that is g oin g to be explained. B y 
virtue of what relation with ( any particular ) si g nificance (of the word 
u panisad ). ag ain , is knowled g e denoted bv the word upanisad? This is bein g 
stated. Knowled g e is called upanisad bv virtue of its association with this 
sig nificance: It ( viz knowled ge) s plits u p. inj ures , or destroys the seeds of 
worldly existence such as i g norance etc. , in the case of those seekers of 
emancipation who , after becomin g detached from the desire for the seen 





































































and unseen2 objects, approach (upa sad) the knowl edg e that is called 
u oanisad and that bears the characteristics to be presented hereafter , and 
who then deliberate on it with steadiness and certaint y tnihl Thus it will be 
said later on, 'knowing That, one becomes freed from the jaws of Death' (I. 
iii. 15). Or the knowledge of Brahman is called upanisad because of its 
connection with the idea of leading to Brahman, inasmuch as it makes the 
seekers after emancipation, who are possessed of the qualities already 
mentioned, attain the supreme Brahman. Thus it will be said later on, 
'Having become free from virtue and vice, as also desire and ignorance, (he) 
attained Brahman' (II. iii. 18). And even the knowledge about Fire, who 
preceded all the worlds, who was born of Brahma and is possessed of 
enlightenment, and whose knowledge is prayed for (by Naciketa) through 
the second boon (I. i. 13), is also called upanisadby virtue of its bearing the 
meaning (to loosen) of the root (sad), inasmuch as by leading to the result, 
achievement of heaven, it weakens or loosens such multitude of miseries as 
living in the womb, birth, old age, etc., continually recurring in lives 
hereafter. Thus it will be spoken, 'The dwellers of heaven get immortality', 
etc. (ibid). 

Objection: Is it not a fact that by the word upanisad the readers refer to 
the book as well in such sentences as: 'We read the upanisad, and 'We teach 
the upanisad'? 

Answer: Though, from this point of view, the meanings of the root sad- 
such as loosening the causes of the world, viz ignorance etc .-are 
inapplicable with regard to a mere book, and applicable to knowledge, still 
this is no fault, since the book, too, being meant for that purpose, can 
justifiably be denoted by that word, as for instance (in the sentence) 
'Clarified butter is indeed life.' Therefore, with regard to knowledge, the 
word upanisad is used in its primary sense, while with regard to a book it is 
used in a secondary sense. 

Thus , throu g h the very derivation of the word upanisad . the person 
particularl y q ualified for knowled g e has been pointed out. And the sub j ect 
matter of the knowled g e is also shown to be a unique thin g, viz the supreme 
Brahman that is the indwellin g Self. And the purpose of this upanisad is the 




























absolute cessation of the transmi g ratorv state , which consists in the 
attainment of Brahman. 1 And the connection ( between knowled g e and its 
purpose ! has been mentioned ipso facto throu g h the enunciation of such a 
purpose .2 Thus these cantos themselves are (meant) for special persons 
(competent for their study), and have a special subject matter, a special 
purpose, and a special connection, inasmuch as they reveal, like an apple 
(lit. emblic myrobalan) placed in the hand, the knowledge that is (meant) 
for a man of special competence, and has a special subject matter, a special 
purpose, and a special connection as already explained. Hence we shall 
explain these cantos to the best of our understanding. The story there is by 
way of eulogizing the knowledge. 

3./> T5TT ^ ^ TFFFFT: ^ I 
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1. Once upon a time, the son of Vajasrava, being desirous of fruit, gave 
away everything. He had, as the story goes, a son named Naciketa. 

Wan, being desirous of; ha and vai (equivalent to - once upon a time) are 
two indeclinable particles, recalling to mind what happened before. 
Vajasrava is he whose iravah, fame, is consequent on the giving of vdjam, 
food. Or it is a proper name. His son, Vajasravasa, being desirous of the 
fruit of the sacrifice, performed the Visvajit sacrifice in which all is given 
away. In that sacrifice, he dadau, gave away; sarvavedasam, all (his) wealth. 
Tasya, of him, of that performer of sacrifice; dsa, there was; ha, as the story 
goes; naciketa nama putrah, a son named Naciketa. 

T* f TFT Tfawj TtmTTTJ 
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2. As the presents were being carried (to the Brahmanas) faith took 
possession of him who was still a boy. He thought: 

Tam, into him, into Naciketa; kumaram santam, while still in the prime 
of life, still not adolescent, still a mere boy; sraddha, faith (in the verity of 
the scriptures), induced by a desire for his father's good; avivesa, entered. 

















At what time? This is being stated: daksinasu nivamanasu, when gifts were 
being carried, when cows meant for presents were being led separately 
(according to each one's due), to the priests and the assembled Brahmanas; 
sah, he, that Naciketa who had an influx of faith; amanyata, thought. 

How he thought is being stated in pitodaka etc. 
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3. He goes to those worlds that are known as joyless, who gives away the 
cows that have drunk water and eaten grass (for good), whose milk has 
been milked (for the last time), and which have lost their organs. 

The cows meant for offerin g to the Brahmanas are bein g described: 
Those bv which udakam . water , has been pitam . drunk , are pitodakdh :t 
those by which trnam, grass, has been jagdham, eaten, are jagdha- trnah; 
those whose dohah, milk , has been dugdhah, h; nirindriyah, those that 
milked, are dugdha-doh' are devoid of the power of their organs, incapable 
of bearing calves; that is to say, the cows that are decrepit and barren. 
Dadat, giving; tah, those, the cows that are of this kind; to the priests as 
rewards for their service; sah, he, the performer of sacrifice; gacchati, goes; 
tan, to those (worlds); anandah namate lokah, which worlds are known as 
devoid of happiness, joyless. 

H (Nr* ftcTT clcT I 
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4. He said to his father, 'Father, to whom will you offer me?' He spoke to 
him a second time and a third time. To him (the father) said, To Death I 
offer you.' 

The evil result thus accruing to my father as a consequence of the 
imperfection of the sacrifice should be warded off by me, who am a good 
son, by perfecting the sacrifice even through an offering of myself, thinking 
thus, sah, he-approached his father; and uvaca ha, said; pitaram, to the 























father; 'Tata (same as tata), 0 father; kasmai, to whom, to which of the 
priests; mam dasyasi, will you offer me, that is to say, offer me as a 
present?' iti. Though ignored by his father who was addressed thus, 
dvitiyam trtiyam uvaca, he spoke even-a second time and a third time, thus: 
To whom will you offer me?' To whom will you offer me?' Incensed at the 
thought, 'This one is not behaving like a boy', the father uvaca ha, said, tarn, 
to him, to his son: 'Mrtrave, to Death, to the son of the Sun. dadami, I give 
away: ti-5 (which is same as tvam), you'; iti, (this much). 

That son, having been spoken to thus, sorrowfully cogitated in a solitary 
place. How? That is being said: 

1%^ Minoi 

5. Among many I rank as belonging to the highest; among many I rank 
as belonging to the middling. What purpose can there be of Death that my 
father will get achieved today through me? 


Bahunam . amon g many—of many sons or disciples : emi . I go ( rank !: 
prathamah . as first owin g to the best conduct of a disciple etc. This is the 
idea. And bahunam . amon g many —many middlin g ones : madh^'amah 
emi . I move ( count ) as a middlin g one . I behave in a middlin g manner. But 
never do I behave as the worst.' Though I am a son possessed of such 
quality, still to me my father has said, 'To Death I offer you.' Kim svit, what; 
kartavyam, purpose: vamas.va, of Death-can there be; which purpose he 
(my father) adva, today: karisvati, will achieve: mava, through me, by 
sending me? 


'My father must have certainly spoken so out of anger, without any 
consideration of purpose. Still, that utterance of the father must not be 
falsified', thinking thus, he said sorrowfully to his father, remorseful as the 
latter was because of the thought 'What a thing I have uttered!' 











































6. Consider successively how your forefathers behaved, and consider 
how others behave (now). Man decays and dies like corn, and emerges 
again like com. 

Anupasya: anu, successively; paiya, consider, have a look at; yatha, how; 
your, purve, forebears, dead father, grandfather and others behaved. And 
seeing them, it behoves you to tread in their footsteps. Tatha, similarly too; 
as apare, others—other holy men behave; them also you pratipasya, 
consider. Not that in them there ever was, or is, any falsification. Opposed 
to that is the behaviour of bad people, which consists of paltering with tmth. 
Besides, not by prevarication can anyone become free from death and 
decrepitude. For martrah, man; sas;am iva, like corn; pacyate, decays and 
dies; and after dying, punah, again ; sasyam iva ajayate, reappears (is born) 
like corn. Thus what does one gain in this impermanent human world by 
breaking one's own words? Protect your own tmth, and send me to Death. 
This is the idea. 

Having been addressed thus, the father sent (him) for the sake of his own 
veracity. And he, having gone to Death's abode, lived for three nights (i.e. 
days), Death being out. When Death returned from his sojourn, his 
councillors or wives said to him by way of advice: 
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7. A Brahmana guest enters the houses like fire. For him they 
accomplish this kind of propitiation. 0 Death, carry water (for him). 

Brahmanah, a Brahmana; as atithih, a guest; pravisati, enters; like 
vaisvanarah, fire itself; as though burning grhan, the houses. Since tasva, for 
his sake-for the guest; the good people kurvanti, accomplish; etdm, this 
kind of, sdntim, propitiation -consisting in offering water for washing feet, a 
seat, etc., just as people do for allaying the conflagration of fire-and since 
evil consequences are declared in case of not doing so (Mu. I. ii. 3); 
therefore vaivasvata. 0 Death; Kara, carry; udakam, water —for Naciketa, 
for washing his feet. 
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8. If in anyone's house a Brahmana guest abides without food, that 
Brahmana destroys hope and expectation, the results of holy association and 
sweet discourse, sacrifices and charities, sons and cattleall these-of that man 
of little intelligence. 

Aidoratikse: did is the wish for a desirable thin g which is attainable 
thou g h unknown : pratiksd is expectation for somethin g that is attainable 
and known : these two , hone and expectation , are didnratikse : sam g atam is 
the fruit derived from the association with the hol y people' : sunrtdm ca: 
.sunrtd is sweet discourse—the fruit of that also; ista-purte: ista is the fruit of 
sacrifice and purta is that of (charitable) work like construction of 
resthouses etc.; putra pasun ca, sons and cattle; sarvdn eta! should be 
sarvam etas, all this, as described; (he) vrhkte, excludes (from), i.e. 
destroys; purusasya alpamedhasah, from (i.e. of) a man of little intelligence; 
yasya, in whose; grhe, house; brdhmanah, a Brahmana; vasati, abides; 
anainan, without food. Therefore, a guest should not be neglected under any 
condition. This is the idea. 

Having been told thus, Death approached Naciketa with adoration and 
said: 
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9. 0 Brahmana, since you have lived in my house for three nights without 
food, a guest and an adorable person as you are, let my salutations be to 
































you, and let good accrue to me (by averting the fault arising) from that 
(lapse). Ask for three boons one in respect of each (night). 

Brahman, 0 Brahmana; yat, since; avatsih, you have lived; grhe me, in 
my house; tisrah ratrih, for three nights; anasnan, without eating; atithih, a 
guest; and namaslvah, worthy of being saluted (venerable)as you are; 
therefore namah to astu, let salutations be to you. Brahman, 0 Brahmana ; 
let there be svasti, good fortune; me, for me; through the aversion of the 
evil accruing tasmdt, therefrom, from the lapse caused by your abiding in 
my house without food. Although all good will befall me through your 
favour, still for your propitiation all the more, vm%sva, ask for: trip varan, 
three boons- any particular three things you like; prati, one in respect of- 
each night you have spent without food. 

As for Naciketa, he said: 

g^TT ZPTT FTT- 
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10. 0 Death, of the three boons I ask this one as the first, viz that (my 
father) Gautama may become freed from anxiety, calm of mind, freed from 
anger towards me, and he may recognize me and talk to me when freed by 
you. 

If you want to g rant boons , then . mrt Vo. 0 Death : Q pra y so ) vatha . as 
m v father g autamah . Gautama : st'at . may become : Santa-.sarhkalpah —one 
whose mind is freed , with re g ard to me . from the anxiet y. 'How may mv son 
behave after reachin g Death 1 : sumanah . calm of mind : and also vitamanvuh . 
free from an ger: ma abhi . towards me : moreover , he abhivadet . may talk to : 
ma . me : tvatorasrstam . freed b v you-sent towards home : pratitah . g ettin g his 
memory revived . i. e. reco g nizin g (me) thus: 'That very son of mine is 
come't : Irayanam, of the three boons; vme, I ask for; prathamam, as the 
















































first boon; etas, this one-that has this purpose, viz the satisfaction of my 
father. 

Death said: 

TT5ft: Hfadl 
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11. Having recognized (you), Auddalaki Aruni will be (possessed of 
affection) just as he had before. Seeing you freed from the jaws of Death, he 
will get over his anger and will, with my permission, sleep happily for 
many a night. 

Yathd . as -the kind of affectionate feelin g that vour father had towards 
you: purastut. before: vour father audddlakih . Auddalaki : pratitah . havin g 
reco g nized ( you) : bhavitd . will become -possessed of affection , in that ver y 
same wav. Uddalaka and Auddalaki refer to the same (person ) . And he is 
Arunih , the son of Aruna : or he bears two family names. 1 Matprasrstah. 
being permitted by me; (your father) sayitd, will sleep; during ratrih, 
nightsother (future) nights, too; sukham, happily-with a composed mind; 
and he will become vitanianvuh free from anger-as well; tvdm dadrsivdn, 
having seen you-his son, mrtvumukhat pramuktam, as having been freed 
from the jaws-from the grasp-of Death. 

Naciketa said: 





































12. In heaven there is no fear— you are not there, (and) nobody is struck 
with fear because of old age. Having transcended both hunger and thirst, 
and crossed over sorrow, one rejoices in the heavenly world. 

Svarge loke, in the heavenly world; bhayam kimcana na asti, there is no 
fear whatsoever-fear arising from disease etc.; and tvam, you, 0 Death; na 
tatra, are not there-you do not exert your might there all of a sudden; so, 
unlike what happens in this world, there jaraya, because of old age; na 
bibheti, nobody shudders-at you. Moreover, ubhe asanaya- pipase tirtva, 
having transcended both hunger and thirst; and sokatigah, having crossed 
over sorrowbeing free from mental unhappiness; (one) modate, rejoices; 
svargaloke, in the divine heavenly world. 

c 
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13. 0 Death, such as you are, you know that Fire which leads to heaven. 
Of that you tell me who am full of faith. The dwellers of heaven get 
immortality. This I ask for through the second boon. 

Mrtyo, 0 Death; since sah tram, you, such as you are; adhyesi, remember, 
i.e. know; svargyam agnim, the Fire that is the means for the attainment of 
heaven-heaven that is possessed of the qualities aforesaid; (therefore) tvam, 
you; prabruhi, speak; mahyam sraddadh5nayla, to me who am full of faith, 
and who pray for heaven-(tell me of that Fire) by worshipping which; 
svarga-lokah, the dwellers of heaven, those who have got heaven as their 
place of attainment, the sacrifices: bhajante, get; amrtatvam, immortality, 
divinity. That fact which is etat, this knowledge of Fire; vrne, I seek for; 
dvitiyena varena, through the second boon. 


This is the promise of Death: 
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14. 0 Naciketa, being well aware of the Fire that is conducive to heaven, 
I shall tell you of it. That very thing you understand, with attention, from 
my words. That Fire which is the means for the attainment of heaven and 
which is the support of the world, know it to be established in the intellect 
(of the enlightened ones). 

Naciketah, 0 Naciketa; te, to you; pra-bravimi, I shall say -what was 
prayed for by you. Me, from me, from my words: nibodha, understand with 
attention; tat u, that very thing: viz svargyam agnim, the Fire that is 
conducive to heaven-that is the means for the attainment of heaven : which I 
shall tell you , prai anan . bein g well aware of (if) this is the idea. The 
ex pressions . 'I shall tell you' and s understand with attention’ are meant for 
fixin g the attention of the disciple Ion the sub j ect ) . Now he praises the Fire: 
That I Fire ) which is anantalokaptim . the attainment of infinite world-that is . 
the means for the attainment of the result , viz heaven : atho . and also : 
pratistham . the su p port—of the universe in the form of Viratt (Cosmic 
Person). Etam, this, this Fire which is being spoken of by me; viddhi, you 
know; (as) nihitam guhayam, located in the hidden place- i.e. placed in the 
intellect of men of knowledge. 

These are words of the Upanisad itself: 
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15. Death told him of the Fire that is the source of the world, the class 
and number of bricks, as also the manner of arranging for the fire. And he 








































(Naci keta), too, repeated verbatim, with understanding, all these as they 
were spoken. Then Death, being satisfied with this, said again: 

Tasmai . to him , to Naciketa : Death uvaca . s poke of . tam lokadim a g nim . 
that Fire-that is bein g dealt with , and that was pra yed for bv Naciketa - the 
Fire which f as Virat ) preceded the world-since it was the first embodied 
bein g . Moreover, rah istakah . the class of bricks , that are to be collected ( for 
the sacrificial altar ) : raratih ra. how man y ( the bricks are to be ) in number : 
v. atha va . or how - how the lire is to be arran g ed' —all these he said, this is 
the significance. Sal, ca api, and he, Naciketa, too; pratravadat, repeated 
verbatim, with understanding; tat, all that, vathoktam, just as Death had 
spoken. Atha. then; tussah, being satisfied, by his repition; mrtvuh, Death; 
punah eva aha, said over again-desiring to offer another boon besides the 
three. 

H***cftd c*rr 
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16. Feeling delighted, that high-souled one said to him, Out of favour 
towards you, I now grant again another boon. This fire will be known by 
your name indeed. And accept this multiformed necklace as well. 

How did he sav? Privamanah . bein g deli g htedfeelin g hi ghly pleased at 
the fitness of the disci ple: mahatma , the hi g h-souled one , one who was not 
narrow-minded : tam . to him , to Naciketa : abravit . said: 'Ilia . here , out of 
favour : Lava , towards you : a fourth boon .' adt'a. now, dadami, I offer; 
hhurah, again. Ay am agnih, this fire -the fire that is being spoken of by me; 
bhavita, will become -famous; Lava eva namna, by your name indeed. Ca, 
moreover; grhana, accept; imam, this; srnkam, necklace; (which is) 
anekarupam, multiformed and variegated—re- sounding, set with jewels, 
and of various hues. Or srnkam (may mean) the course-that consists of rites 
and is not ignoble; grhana, you accept.' The idea is this: 'You accept an 


























































additional knowledge about (variegated) karma—(multiformed) because it 
leads to various results.' 

He (Yama) praises the karma itself again: 

M?V3ll 

17. 'One who, getting connection with the three, piles up the Naciketa 
fire thrice, and undertakes three kinds of work, crosses over death. Getting 
knowledge of that omniscient One who is bom of Brahma and is the 
praiseworthy Deity, and realizing Him, he attains this peace fully. 

Sandhim et va. g ettin g connection : tribhih . with the three-with mother . 
father , and teacher , i.e. g ettin g his instruction from mother etc. , properlvfor 
that is known as a source of valid knowled g e from another Vedic text: As 
one who has a mother , father, and teacher should sav' etc. ( Br. IV. i. 2 ) , Or 
( tribhih may mean ) throu g h the Vedas , the Smrtis . and the g ood peo ple: or 
throu g h direct perception , inference , and the scriptures : for it is a matter of 
ex perience that clarit y' follows from them. Trinaciketah, one who has piled 
up the Naciketa fire thrice; or*one who is possessed of its knowledge, 
studies it, and performs it; and trikarmakrt, one who undertakes three kinds 
of karma-sacrifice, study (of the Vedas), and charity; tarati, crosses over; 
janmamrtyu, birth and death. Moreover, viditva, knowing-from scriptures; 
brahmajajnam : one that is born from Brahma, i.e. Hiranyagarbha, is 
brahmaja (Virat); and one who is brahmaja and jna, illumined, is 
brahmajajna - for He (i.e. Virat) is omniscient; (knowing) that devam, 
Deity, who is so called because of His effulgence (which is the derivative 
meaning), i.e. One who is possessed of such attributes as knowledge; and 










































nicul.va, 


who is idyam, praiseworthy (adorable); (and) 

looking (meditating) on (that Virat)— as one’s own 
Self ; 1 (one) atyantam , fully; eti , gets; imam, this 
(palpable), that is patent to one's understanding; 
santim, peace, withdrawal (from objects). The idea 
is that through a combination of meditation and 
rites he attains the state of Virat . 2 

Now he concludes the results of the knowledge about the Fire and of its 
piling up, as also the topic under discussion: 
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18. 'One who performs the Naciketa sacrifice thrice after having known 
these three (factors), and he who having known thus, accomplishes the 
Naciketa sacrifice, casts off the snares of Death even earlier, and crossing 
over sorrow rejoices in heaven. 

Viditvd . after knowin g: etat travam . these threedescribed earlier , ’the 
class and number of bricks , as also the manner of arran ging for the fire 1 (T. 
i. 15 ): he who becomes trinnciketah. a performer of the Naciketa sacrifice 
thrice : and vah . who : exam vidvan . havin g known the Fire fVira-f ) thus-as 
identified with oneself : cinute . accomplishes : naciketam . the Naciketa fire - 
performs the sacrifice called Naciketa f : sah, he; pranodva, casting of: 
mrtvuparan, the snares of Death- consisting in vice, ignorance, desire, 
hatred, etc., puratall, even earlier — i. e. before death; .okatigah, crossing 
over sorrow, i.e. freed from mental sorrow; inodate, rejoices; svargaloke, in 
heaven, in the world of Virat, by becoming identified with Him. 
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19. 'O Naciketa, this is for you the boon about the Fire that leads to 
heaven, for which you prayed through the second boon. People will speak 
of this Fire as yours indeed. 0 Naciketa, ask for the third boon.' 

Naciketah, 0 Naciketa; te, to you; esah, this is; svargrah agnih, the Fire- 
the boon about the Fire that leads to heaven; yam, which-which Fire as a 
boon; avrnithah, you prayed for; dvitTi'ena varena, through the second 
boon. That boon about the Fire is granted to you. This is only a conclusion 
of what was said earlier. Moreover, janasah (is the same as januh), people; 
pravaksyanti, will speak of; etam agnim, this Fire; Lava eva, as yours-by 
your name-indeed. This is the fourth boon that I have given out of my 
satisfaction. Naciketah, 0 Naciketa; vrnisva, ask for; trtiyam varam, the 
third boon. The idea is this: 'Unless that is given, I shall remain indebted.' 

This much only, as indicated by the two boons, and not the true 
knowledge of the reality, called the Self, is attainable through the earlier 
mantras and brahmanas (of the Vedas) which are concerned with injunction 
and prohibition. Hence, for the elimination of the natural ignorance, which 
is the seed of mundane existence, which consists in superimposing activity, 
agentship, and enjoyment on the Self, and which has for its contents those 
objects of prohibition and injunction (the subject matter of the scriptures), it 
is necessary to speak of the knowledge of the unity of the Self and Brahman 
-which knowledge is opposed to this ignorance, is devoid of any tinge of 
superimposition (on the Self) of activity, agentship, and enjoyment, and has 
for its object absolute emancipation. Therefore the subsequent text is begun. 
Through the story is being elaborated the fact as to how in the absence of 
the knowledge of the Self, which is the subject matter of the third boon, 
there cannot be any contentment even after getting the second boon. Since 
one who has desisted from the impermanent ends and means that are 
comprised in the abovementioned rites becomes qualified for the knowledge 



of the Self, therefore, with a view to decrying those ends and means, 
Naciketa is being tempted through the presentation of sons etc. Having been 
told, 'O Naciketa, you ask for the third boon', Naciketa said: 
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20. This doubt that arises, consequent on the death of a man -some 
saying, It exists’, and others saying It does not exist'-I would know this, 
under your instruction. Of all the boons, this one is the third boon. 

Yd imam vicikitsa, this doubt, that arises; prete manusve, when a man 
dies; eke, some (say); asti iti, (It), the Self, which is distinct from the body, 
senses, mind, and intellect, and which gets connected with a fresh body (in 
the next life), exists; ca eke, and others (say); avam, this one, a Self of this 
kind; na asti, does not exist. Hence It is a thing whose knowledge can be 
acquired by us neither through direct perception nor through inference. And 
yet the supreme human goal is dependent on a clear knowledge of It. There 
fore, tvaya anusistah, being instructed by you, aham, I; etas vidyam, would 
know this. Varanam, of all the boons; esah, this one; varah, boon; is trtitvah, 
the third -the remaining one. 

With a view to testing whether this one (i.e. Naciketa) is absolutely fit or 
not for the knowledge of the Self, which (knowledge) is the means for the 
highest consummation, Death says: 

fafafa forcT grr 
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21. With regard to this, even the gods entertained doubts in days of yore; 
for being subtle, this substance (the Self) is not truly comprehended. 0 
Naciketa, ask for some other boon; do not press me; give up this (boon) that 
is demanded of me. 


Pura . in days of vore : atra . with re g ard to this thin g; vicikitsitam . doubt 
was entertained : derail , api. even b v g ods : hi . since : esah dharmah . this 
principle -called the Self : na suvi i nevam . is not trul yl comprehensible-to 
common people, even though heard by them; It being anuh, subtle. Hence 
naciketah, 0 Naciketa; vrnisva, you ask for; anyam varam, some other boon 
- whose result is not subject to doubt. Ma up- arotsih, do not press; ma, me - 
as a creditor does a debtor-ma, being the same as mam (me); atisrja, give 
up; enam, this boon; that is directed towards ma, me (that is to say, 
demanded of me). 


Being spoken to thus, Naciketa said: 
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22. Even the gods entertained doubt with regard to this thing; and 0 
Death, since you too say that It is not truly comprehended and since any 
other instructor like you, of this thing, is not to be had, (therefore) there is 
no other boon comparable to this one. 


'Atra, with regard to this thing; doubt was entertained even by the gods'- 
this has been heard by us from yourself. Ca, and, mrtvo, 0 Death: vat, since: 
tram, you; attha, say; that the reality of the Self, na sujneyam, is not truly 
comprehended: therefore, this thing being unknowable even to the learned; 
vakta ca asva, an instructor of this principle: anvah, anyone else-who is a 
learned man, tvudrk, like you; na labh vah, N not to be had -even by 
searching. But this boon is the means for the attainment of the highest goal. 
Hence na anyah varah, there is no other boon; kah cit, whatsoever; which is 

























etasya tulyah, comparable to this one-since all the other bear impermanent 
fruits; this is the purport. 

Although told thus, still Death says by way of tempting: 
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23. Ask for sons and grandsons that will be centenarians. Ask for many 
animals, elephants, and gold, and horses, and a vast expanse of the earth. 
And you yourself live for as many years as you like. 

Vrnisva, you ask for; putra-pautran, sons and grandsons; who are 
satayusah, gifted with a hundred years of life. Moreover, bahun, many; 
pasun, animals, such as cows etc.; hasti-hiranyam, elephants and gold; and 
asvan, horses. Besides, vrnisva, ask for; mahat ayatanam, a vast expanse, 
habitat, region, a kingdom; bhumeh, of the earth. Furthermore, all this is 
useless if one is short-lived. Therefore he says: ca, and; svayam, you 
yourself; jiva, live, hold to your body with all the senses unimpaired; for as 
many ..aradah, years; yavat icchasi, as you wishto live. 

fNrt tt i 

c 
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24. If you think some other boon to be equal to this, ask for that. Ask for 
wealth and long life. 0 Naciketa, you become (a ruler) over a vast region. I 
make you fit for the enjoyment of (all) delectable things. 

Yadi, if; manvase, you think, some other varam, boon; etat-tulvam, equal 
to this-as it has been presented; even that boon, vrnisva, you ask for. 



Moreover, (you ask for) vittam, wealth -plenty of gold, jewels, etc.; ca ciraj 
vikam, and long life-i. e. you ask for a long life together with wealth. In 
brief, tvam, you, Naciketa; edhi, become a king; mahabhumau, over a vast 
region. Besides, karomi, I make; tva, you; kamabhajam, partaker of the 
enjoyment—fit for enjoyment; kamanam, of enjoyable things—divine as well 
as human, for I am a deity whose will never fails. 
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25. Whatever things there be that are desirable but difficult to get — pray 
for all those cherished things according to your choice. Here are these 
women with chariots and musical instrumentssuch are surely not to be had 
by mortals. With these, who are offered by me, you get yourself served. 0 
Naciketa, do not inquire about death. 

Ye ye, all things; that are kamah, desirable; and durlabadh, difficult to 
get; martyaloke, in the human world; sarvdn kaman, all those desirable 
things; prdrthayasva, ask for; chandatah, according to your choice. 
Moreover, imdh, here are; the celestial ny^nphs-the ramah (lit. women) 
who are so called because they delight (ramayanti) men; (and who are 
there) sarathdh, with chariots; and saturtOh, with musical instruments, 
ldrsdh, such (women), no hi lambhanivdh, are surely not to be had-without 
the favour of persons like us; manusyaih, by mortals. Abhih, by these—by 
these female attendants; mat- prattabhih, who are offered by me; 
paricdrayasva, get yourself served-i.e. get your own service performed, 
such as washing of feet etc. 0 Naciketa, maranam, of death-as to the 
problem of death, as to whether anything exists after the fall of the body or 
not, which question is (useless) like the examination of the teeth of a crow; 
ma anuprdksih, do not inquire -it does not befit you to ask thus. 



Although tempted thus, Naciketa who, like a vast lake, was not to be 
perturbed, said: 
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26. 0 Death, ephemeral are these, and they waste away the vigour of all 
the organs that a man has. All life, without exception, is short indeed. Let 
the vehicles be yours alone; let the dances and songs be yours. 

Antaka, 0 Death; the enjoyable things enumerated by you are svobhavah, 
ephemeral-whose existence (bhavah) invariably is subject to the doubt as to 
whether they will exist or not tomorrow (.svah); moreover, all those 
enjoyable things such as nymphs etc. jaravanti, waste away; tejah, the 
vigour; rat, that (that there is); sarvendriyanam, of all the organs; martyasra, 
of a human being; so these enjoyable things are an evil since they wear 
away virtue, strength, intelligence, energy, fame, etc. As for long life which 
you wish to offer, about that too listen: Sarvam api jivitam, all life-even that 
of Brahma; is alpam eva, short indeed; what need be said of the longevity of 
those like us? Therefore, let vahah, the vehicles etc; and so also nrtyagite, 
the dances and songs; remain tava eva, yours alone. 

^ fsr^T cTWWT 

O 

%r3T I 

^ \\^\\ 

27. Man is not to be satisfied with wealth. Now that we have met you, we 
shall get wealth. We shall live as long as you will rule. But the boon that is 
worth praying for by me is that alone. 



Besides, manusyah, man; na tarpaniyah, is not to be satisfied; vittena, 
with wealth-in abundance, for the acquisition of wealth is not seen in this 
world to satisfy anyone. Should there arise in us any hankering for wealth, 
lapsyamahe, we shall acquire, i.e. we shall get; vittam, wealth; cet 
adraksma, now that we have seen; tva, you - tva being the same as tvam, 
you. Thus, too, we shall get longevity, fvisyamah, we shall live; yavat, as 
long as; tvam, you; isis.vasi (should rather be Fsisyase), will rule -lord it 
over in the position of Death. How can a man, after having met you, 
become poor or short-lived? Varah to me varaniyah sah eva, but the boon 
that is worth praying for by me is that alone -that which is the knowledge of 
the Self. 
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28. Having reached the proximity of the undecaying immortals, what 
decaying mortal who dwells on this lower region, the earth, but knows of 
higher goals, will take delight in a long life while conscious of the 
worthlessness of music, disport, and the joy thereof? 

Further, upetya, having approached the proximity; ajiryatam, of the 
undecaying, of those who do not undergo the loss of age; amrtanam, of the 
immortals; (and) prajanan, knowing, perceiving -that some other better 
benefit can be derived from them; but himself being jirvan martyah, subject 
to decrepitude and death; (and himself) kvadhahsthah, living on the earth - 
the word being dervied thus: ku is the earth and it is adhah, below, in 
relation to the sky and other regions; one who lives (tisthati) there is 
kvadhahsthah. (Being so) how can he ask for such evanescent things as 
sons, wealth, gold, etc. which are fit to be prayed for by the non¬ 
discriminating people? Or there may be a different reading-kva tadasthah-in 
which case the words are to be construed thus: tadasthah is one who has 
astha, absorption in, resorts to with absorption (tesu) in those, sons etc; kva 
(means) where. (So the phrase means) -where will one, who wishes to 



achieve a human goal higher than that, difficult though it is to secure, 
become tadasthah, occupied with them? The idea is that nobody who knows 
their worthlessness will hanker after them. For every person verily wants to 
go higher and higher up. Therefore, I am not to be seduced by the lure of 
sons, wealth, etc. Moreover, kah, who, what sensible man; ahhidhvavan, 
while deliberating on-ascertaining the real nature of, varnaratipramodan, 
music, disport, and delight - derivable from celestial nymphs etc.; as 
transitory, rameta, will delight; atidirghe jivite, in a long life? 
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29. 0 Death, tell us of that thing about which people entertain doubt in 
the context of the next world and whose knowledge leads to a great result. 
Apart from this boon, which relates to the inscrutable thing, Naciketa does 
not pray for any other. 


Hence give up alluring me with transitory things, and bruhi nah, tell us; 
tat, that, which is prayed for by me; yasmin, about which-which Self; 
people idam vicikitsanti, entertain this doubt -as to whether it exists or not; 
sdmpardye, in the context of the next world-when a man dies; yat, which- 
which conclusive knowledge of the Self; mahati, is calculated to lead to a 
great result. To be brief, ayam varah, this boon-that relates to the Self under 
discussion; yah, which (boon); gudham anupravistah, has entered into an 
inaccessible recess-has become very inscrutable; apart from that boon 
any am, any other-any boon with regard to the non-Self that can be sought 
after by senseless people; naciketd na vrnTie, Naciketa does not pray for- 
even in thought. This (last sentence) is a statement by the Upanisad itself 
(and is not an utterance of Naciketa). 



PARTI 


Canto II 

Having tested the disciple and found his fitness for knowledge, he 
(Yama) said: 

sfar- 
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1. The preferable is different indeed; and so, indeed, is the pleasurable 
different. These two, serving divergent purposes, (as they do), bind men. 
Good befalls him who accepts the preferable among these two. He who 
selects the pleasurable, falls from the true end. 

Sreyah, the preferable, the supreme goal (freedom); any at eva, (is) 
certainly different. Similarly, uta, too; prey ah, the more pleasant; any at eva, 
(is) different indeed. Te ubhe, both of them -the pleasurable and the 
preferable; nano arthe, serving divergent purposes - as they do; sinhtah, 
bind ; purusam, man - one who, as subject to caste, stage of life, etc., is 
competent (for either). All men are impelled by these two under an idea of 
personal duty; for according as one hankers after prosperity or immortality, 
one engages in the pleasurable or the preferable. Therefore, all men are said 
to be bound by these two throu g h their sense of duty with re g ard to what 
leads to the pleasurable or the preferable. These two , thou g h related 
severally to the ft wo ) human g oals' , are opposed to each other, inasmuch as 
they are of the nature of knowledge and ignorance. Thus since these cannot 
be performed together by the same person, without discarding either of the 
two, therefore tayoh, of the two; adadanasya, to one who accepts; only 
sreyah, the preferable, by discarding the pleasurable, (the latter) being of 
the nature of ignorance; sadhu hhavati, well-being, good, comes (as a 
result). But he who is a short-sighted, the ignorant man, hiyate, gets 
alienated; arthat, from this objective, from the human goal, i.e. he falls from 



















the eternal supreme purpose. Who is that man? Yah u, the one that; prevah 
vmite, selects, i.e. takes hold of, the pleasurable. 


If both can be done by a man at will, why do people cling mostly to the 
pleasurable only? This is being answered: 
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2. The preferable and the pleasurable approach man. The man of 
intelligence, having considered them, separates the two. The intelligent one 
selects the electable in preference to the delectable; the nonintelligent one 
selects the delectable for the sake of growth and protection (of the body 
etc.). 

True it is that they are subject to (human) option; still, since they are not 
easily distinguishable by men of poor intellect, either with regard to their 
means or with regard to their fruits, therefore, sreyasca preyasca, the 
preferable and the pleasurable; manus- vam etah (ci-itah), approach this 
man, as though they are intermixed. Therefore, just as a swan separates 
milk from water, similarly dhirah, a man of intelligence, samparitya, having 
surveyed fully, having considered mentally their importance and 
unimportance; vivinakti, separates; tau, those two, viz the preferable and the 
pleasurable things. And having distinguished, sreyah hi, the electable 
indeed; abhivrnite, (he) selects, because of its higher value; preyasah, in 
comparison with the delectable. Who is he (that perfers)? Dhirah, the 
intelligent man. As for the mandate, the man of poor intelligence; he, 
because of a lack of discrimination, yogaksemat, for the sake of yoga and 
ksema, i.e. for the growth and protection of the body etc.; vrnite, selects; 
prey ah, the delectable, constituted by cattle, sons, etc. 
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3. 0 Naciketa ! you, such as you are, have discarded, after consideration, 
all the desirable things that are themselves delightful or are the producers of 
delight. You have not accepted this path of wealth in which many a man 
comes to grief. 

Sah tvam . you , such as you are—thou g h tempted bv me a g ain and a g ain : 
abhidh va van . havin g considered -the defects such as impermanence and 
insubstantialitv of : kdman . desirable thin gs: viz privan . dear ones , such as 
children etc. : ca . and : pri varupan . producers of deli ght, such as n vm phs etc. 
I ; naciketah, 0 Naciketa; atyasrdksih, you have discarded. What an 
intelligence you have! Na avaptah, you have not accepted; etam, this; ugly 
srhkam, course; vittama- yim, abounding in wealth, which is resorted to by 
ignorant people; yasydm, in which course; bahavah, many; manusyah, men; 
majjanti, sink, come to grief. 

It has been said, 'Good befalls him who accepts the preferable among 
these two. He who selects the pleasurable, falls from the true end.' (I.ii.l) 
Why is that so? Because: 
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4. That which is known as knowledge and that which is known as 
ignorance are widely contradictory, and they follow divergent courses. I 
consider Naciketa to be an aspirant for knowledge, (because) the enjoyable 
things, multifarious though they be, did not tempt you. 


































Ete, these two; are durum, widely, by a great distance; viparite, 
contradictory, mutually exclusive, like light and darkness, they being of the 
nature of discrimination and non-discrimination; visuci (i.e. visucvau), have 
divergent courses, i.e. they produce different results, being the causes of 
worldly existence and emancipation. This is the idea. Which are they? The 
answer is: Yd ca, that which; jnata, is fully ascertained, known by the 
learned; avidva iti, as ignorance-which has for its object the pleasurable; ya 
ca, and that which; (is known) vidya iti, as knowledge-which has for its 
object the preferable. Of these two, mange, I consider; you naciketasam, 
Naciketa; vidvabhipsinam, as desirous of knowledge. Why? Because, 
kamah, the enjoyable things, such as nymphs etc .-which distract the 
intellect of the unenlightened; although they are bahavah, many; they na 
alolupanta, did not tempt; tva, you-tva being the same as tvam; did not 
deflect you from the path of the preferable by arousing a desire for enjoying 
them. Therefore, I consider you to be craving for enlightenment, to be fit for 
the preferable-this is the idea. 

WRIT: 111(11 

5. Living in the midst of ignorance and considering themselves 
intelligent and enlightened, the senseless people go round and round, 
following crooked courses, just like the blind led by the blind. 

But those who are lit for worldly existence , the y, vartamanah . livin g: 
avid va vam antare . in the midst of i g norance-as thou g h in the midst of thick 
darkness , bein g entan g led in hundreds of fetters , for g ed bv cravin g for sons . 
cattle , etc. : manvamanah . considerin g — thinkin g of themselves : 'svavam . 
we ourselves are : dhTrah . intelli g ent : and panditah . versed in the scriptures' : 
those mudhah. senseless , non-discriminatin g peo ple : parivanti . Jo round and 
round : dandramvamanah . b v followin g' very much the various crooked 
courses, being afflicted by old age, death, disease, etc., just as many and/Oh, 















































blind people; nTyamanah, being led; andhena eva, by the blind indeed, on 
an uneven road, come to great calamity. 

Because of this alone, because of ignorance, the means for the attainment 
of the other world does not become revealed (to them): 
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6. The means for the attainment of the other world does not become 
revealed to the non-discriminating man who blunders, being befooled by 
the lure of wealth. One that constantly thinks that there is only this world, 
and none hereafter, comes under my sway again and again. 

Samparayah is the other world, attainable after the falling of the body 
(sampara); Samparayah is any particular scriptural means leading to the 
attainment of that other world. And this (means) na pratibhati, does not 
become revealed, i.e. does not become serviceable; balam, to a boy, to a 
non-discriminating man; (who is) pramadyantam, blundering whose mind 
clings to such needs as children, cattle, etc.; and so also who is mudham, 
confounded, being covered by darkness (of ignorance), vittamohena, 
because of the non-discrimination caused by wealth. 'A t*am lokah, there is 
only this world-that which is visible and abounds with women, food, drink, 
etc.; na parah asti, there is no other world, that is invisible' - iti mani, 
constantly thinking thus; (he) getting born, punah punah, again and again; 
apadvate, becomes subject to*; the vasam, control: rne, of me, who am 
Death; that is, he remains involved in a succession of grief in the form of 
birth, death, etc. Such is the world in general. 

But among thousands, it is only one like you who hankers after the 
preferable, and who becomes a knower of the Self. Because: 
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7. Of that (Self), which is not available for the mere hearing to many, 
(and) which many do not understand even while hearing, the expounder is 
wonderful and the receiver is wonderful; wonderful is he who knows under 
the instruction of an adept. 

Yah, that which-the Self that; na labhyah, is not attainable; bahubhih, by 
many; sravanava api, even for the sake of hearing; yam, which-which Self: 
bahavah, many (others); smvantah api, even while hearing; na vidyuh 
(vidanti), do not know; the unfortunate whose minds have not been purified 
may not know. Moreover, even asya vakta, Its expounder; (is) ascaryah, 
wonderful -comparable to a wonder-a rare one, indeed, among many. 
Similarly, even after hearing of this Self, kusalah, one who is proficient - a 
rare one among many; becomes the labdha, attainer. For ascaryah jnata, a 
wonderful man - a rare soul-becomes a knower; kusa- lanusistah, being 
instructed by a proficient teacher. 

Why (so)? Because: 
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8. The Self is not certainly adequately known when spoken of by an 
inferior person; for It is thought of variously. When taught by one who has 
become identified with It, there is no further cogitation with regard to It. For 
It is beyond argumentation, being subtler even than the atomic quantity. 



Esah . this-the Self about whom you ask me : ( when ) proktah . s poken of : 
avarena narena . b v an inferior man . I. e. bv a man of worldly understandin g: 
na hi suvi ine vah . is not certainly capable of bein g adequately understood : 
for It is bahudhd . variouslvsuch as it exists' , it does not exist' , it is the doer' . 
it is not the doer' , it is pure' , it is impure' , etc. : cintvamdnah . deliberated on- 
b v disputants. How , ag ain , is It well understood? This is bein g said: The 
Self anan va prokte . when spoken of bv a non-different man , b v the teacher 
who does not see dualit y, who has become identified with the Brahman that 
is to be revealed t b v himl ): atra. here, with regard to the Self; na asti, there 
does not remain; gatih, cogitation, of various kinds as to whether It exists or 
not; for from the Self is ruled out all thoughts involving doubt. 

Or-ananvaprokte . when the (su preme ) Self , that is non-different from . 
and is . one's very Self , is adequately tau g ht 1. na asti g atih . there is. no 
other comprehension2 : atra . of this Self ; because there is nothin g else : to be 
known. For the realization of the unity of the Self is the culmination of all 
knowledge. Therefore, as there is no knowable, there remains nothing to be 
known here. 

Or-when the non-different Self is spoken of . na asti atra g atih . there 
remains no transmi g ration^ for emancipation, which is the result of that 
realization, follows immediately. 

Or -when the Self is spoken of by a teacher who has become identified 
with Brahman that he, speaks of, there is na agatih, no non-comprehension, 
nonrealization. To this hearer the realization about that Self does come as, 'I 
am that (Self)', just as it did in the case of the teacher. This is the idea. 

Thus is the Self well understood when It is tau g ht to be non-different 
( Trom the tau ght) b v a teacher who is well versed in the scriptures .5 Else the 
Self becomes anivdn . more subtle : even anupramanat . than an atomic thin g. 
( Tor It is ) atarkvam t should be atarkvah ). cannot be ar g ued out-cannot be 
known throu g h mere reasonin g called up throu g h one's own ( Independent ) 
intellects. For if the Self be regarded as an object of argumentation and 
postulated to be atomic in quantity, someone else may hold It to be subtler 

































































































than that, while still another may hold It to be the subtlest. Thus there is no 
finality about sophistry. 
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9. This wisdom that you have, 0 dearest one, which leads to sound 
knowledge when imparted only by someone else (other than the logician), 
is not to be attained through argumentation. You are, 0 compassionable one, 
endowed with true resolution. May our questioner be like you, 0 Naciketa. 

Therefore esd, this-this wisdom about the Self, as presented by Vedas, 
that arises when the Self is taught by one who has become identified with It; 
na apaneyd, i.e. na prapaniya, is not to be attained; tarkena, through 
argumentation - called up merely by one's own intellect. Or (reading the 
word as a- apaneya, the expression na apaneya means), should not be 
eradicated, should not be destroyed. For, a logician who is not versed in the 
Vedas, talks of all sorts of things that can be called up by his own intellect. 
Therefore, prestha, 0 dearest one; this wisdom that originates from the 
Vedas, sujnana}'a (bhavati), leads to sound knowledge; when prokta, 
imparted; anyena eva, by a different person indeed-by a teacher who is 
versed in the Vedas and is different from the logician. What, again, is that 
belief which is beyond argumentation? This is being said: yam, that which- 
the wisdom that; team apah, you have attained, through the granting of the 
boon by me. Asi, you are; satyadhrtih, of true resolution-your resolves refer 
to real things. Death utters the word hata (a particle expressing compassion) 
out of compassion for Naciketa, thereby eulogizing the knowledge that is 
going to be imparted. Any other prasta, questioner-whether a son or a 
disciple; (that there may be) nah, to us; bhuyat, may he be; tvadrk, like you. 
Of what sort? The kind of questioner that you are; naciketah, 0 Naciketa. 


Being pleased, he said again: 
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10. (Since) I know that this treasure is imper manent-for that permanent 
entity cannot be attained through impermanent things-therefore, 
(knowingly) did I pile up the Naciketa fire with impermanent things, and 
have (thereby) attained (relative) permanence. 

Aham janami, I know; iti, (this fact) that; sevadhih, the treasure - 
comprising the fruits of action, which are prayed for like a treasure; that 
(treasure) is anityam (rather anityah), impermanent. Hi, for; adhruvaih, 
through impermanent things; tat, that; dhruvam, permanent entity-which is 
the treasure called the supreme Self; na prapvate, cannot be attained. But 
that treasure alone, which consists of impermanent pleasure, is attained 
through impermanent things. Hi, since, this is so; tatah, therefore; maya, by 
me -knowing as I did, that the permanent cannot be attained through 
evanescent means; naci- ketah agnih, the fire called Naciketa; citah, was 
piled up, i.e. the sacrifice that is meant for the acquisition of heavenly bliss, 
was accomplished; anityaih dra- vyaih, with impermanent things-by 
animals etc. Having acquired the requisite merit thereby, prap- tavan asmi, I 
have achieved; nit yam, the permanent - the relatively permanent abode of 
Death, which is called heaven. 
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11.0 Naciketa . vou . on becomin g enli g htened , have re j ected f them all ) 
b v examinin g patiently the hi g hest reach of desire , the su p port of the 
universe , the infinite’ results of meditation, the other shore of fearlessness, 




























the extensive course (of Hiranyagarbha) that is praiseworthy and great, as 
also (your own) state. 

But you , drstva . havin g seen ( examined ): ( Hiran yag arbha as ) kdmas va 
d ptim . the end of desire—that here indeed all desires end2 (vide Mu. Ill, ii. 
2): havin g seen (Hiran yag arbha as ) iag atah pratisthdm . the su p nort-because 
of His all-pervasiveness - of the world comprisin g all that is personal . 
elemental , heavenl y, etc. : ( havin g seen ) the anantvam . i.e. anantvam . 
infinitude ; kratoh . of meditation : -the ( relatively infinite ! result (of 
meditation on Hiran yag arbha ). which is the state of Hiran yag arbha : ( havin g 
seen ) pdram . the other shore , the utmost limit : abhavas va. of fearlessness : 
( havin g seen ) the uru g ~ vam . course ( of Hiran yag arbha ) that is extensive- 1 : 
(and) which is stoma-mahat: that which is stoma, praiseworthy, and mahat, 
great-abounding in many attributes such as divine faculties of becoming 
subtle etc. - is stoma-mahat, because it is possessed of super-excellence; 
(and having seen) pratistham, existence-your own state, unsurpassable 
though it is; naciketah, 0 Naciketa; (having seen all these) dhrtva, with 
patience; and having become, dhirah, intelligent; atyasraksih. you have 
renounced-have given up all these worldly enjoyments (up to the state of 
Hiranyagarbha), being desirous only of the supreme One. 0! what an 
unsurpassable quality you are endowed with! 

I 
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12. The intelligent man gives up happiness and sorrow by developing 
concentration of mind on the Self and thereby meditating on the old Deity 
who is inscrutable, lodged inaccessibly, located in the intellect, and seated 
in the midst of misery. 

Tam, Him - the Self that you want to know; which is durdarsam, hard to 
see, because of Its extreme subtleness; gudham anupravistam, lodged 
inaccessibly, i.e. hidden by knowledge that changes in accordance with 
































































worldly objects; guhahitam, located in the intellect- because It is perceived 
there; gahvares- tham, existing in the midst of misery-in the body and 
senses which are the sources of many miseries. Since It is thus lodged 
inaccessibly and located in the intellect, therefore, It is seated in the midst 
of misery. Hence It is hard to see. Matva, meditating on, that puranam, old 
(everlasting); devam, Deity- the Self; adhhatmavogadhigamena- 
concentration of the mind on the Self after withdrawing it from the outer 
objects is adhyatma-yoga—through the attainment of that; dhirah, the 
intelligent man; jahati, gives up; harsasokau, happiness and sorrow-since 
there is no excellence or deterioration for the Self. 
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13. After hearing this, grasping it fully, separating this righteous thing 
(from the body etc.), and attaining this subtle thing, that mortal rejoices, for 
he has obtained that which is the cause of delight. I consider that the 
mansion (of Brahman) is wide open to Naciketa. 

Moreover , a mortal who is sub j ect to death , srutva . after hearin g -throu gh 
the favour of the teacher : etat . this reality of the Self that I shall sneak of : 
sampari g rhva , after grasping lit) fully- as one's own Self : oravrh va, after 
se paratin g ( from body etc. ): this dharmvam . rig hteous' Thing. the Self); and 
apya, after attaining; etam anum, this subtle thing - the Self : sah martvah . 
that mortal-fwho has become ) the enli g htened man : modate . re j oices : 
labdhva . havin g obtained : modanivam . that which causes deli g ht. 
Therefore , man ve. I consider : that this sadma . mansion -the abode of 
Brahman , which is of this kind : vivrtam . is wide open to-has a p proached 
towards' : naciketasam. (you) Naciketa. The idea is: I consider you fit for 
emancipation.’ 

(Naciketa said): if I am fit and you, too, sir, are pleased with me, then 
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14. 'Tell (me) of that thing which you see as different from virtue, 
different from vice, different from this cause and effect, and different from 
the past and the future.' 

Anvatra dharmat, different from virtue-i.e. from the performance of 
scriptural duties, their results, and their accessories; so also anl'atra 
adharmat, different from vice; so also anyatra asmat krtakrtat, different 
from this krta, the effect, and akrta, the cause; moreover, anyatra bhutat ca 
bhav}'at ca, dif ferent from the past time, and from the future-as also the 
present - i. e. what is not limited by the three times (past, present, and 
future); yat, what-the thing of this kind that is beyond the reach of all 
empirical experience, which; pasyasi, you see, you know; tat, that thing; 
vada, you tell-me. 

With a view to speaking of the thing asked for, as also some other 
attributes, Death said to him who had inquired, thus: 

rTTT>fH Hcflfui ^ I 

15. I tell you briefly of that goal which all the Vedas with one voice 
propound, which all the austerities speak of, and wishing for which people 
practise Brahmacarya: it is this, viz Om. 

Yatpadam, that attainable thing-the goal, which; sarve vedah, all the 
Vedas-without divergence; dmananti, propound; ca, and; yat, that which; 
sarvani taparhsi, all the austerities; vadanti, speak of—i. e. are meant for the 



attainment of; yat icchantah, wishing for which; caranti, (they) practise; 
brahmacaryam, Brahmacarya that either consists in residence (for study) in 
the house of the teacher or is of some other kind (i.e. lifelong celibacy) 
meant for the attainment of Brahman; bravimi, I tell; te, you : sam g rahena . 
in brief : tat , that : padam . g oal , which you want to know: Om ill etas , it is 
this , viz Qm. The g oal that you desire to know is this that is indicated bv the 
word Om and that has Om as its symbol. I 

(Since Om is the name and symbol of Brahman), therefore: 

Tiicq I zft trfe-e-yifd cTFT cTcT 11 \ % 11 

16. This letter (Om), indeed, is the (inferior) Brahman (Hiranyagarbha); 
and this letter is, indeed, the supreme Brahman. Anybody, who, (while) 
meditating on this letter, wants any of the two, to him comes that. 

Etat eva aksaram brahma, this letter (Om), indeed, is (the inferior) 
Brahman (Hiranyagarbha). And etas eva aksaram param, this letter (Om) is 
the supreme Brahman. For of them both, this letter (Om) is the symbol. 
Jnatva, (while) worshipping; etat eva aksaram, this very letter Om as 
Brahman; anything thatwhether the supreme or the inferior Brahman; yah, 
anybody; icchati, wishes for; tat tasya, that becomes his: if it is the supreme 
Brahman (that he desires), It becomes knowable; if it is the inferior 
Brahman, It becomes attainable. 

*TTc3T ll?V9ll 

17. This medium is the best; this medium is the supreme (and the 
inferior) Brahman. Meditating on this medium, one becomes adorable in the 
world of Brahman. 

Since this is so, therefore, among all the mediums (e.g. Guvatri7, for the 
attainment of Brahman, etas alambanam, this medium; is srestham, the 
highest - the most praiseworthy; etat alambanam, this medium; (is) param, 






















the supreme Brahman — as well as the inferior Brahman, since it relates to 
both the inferior Brahman and the supreme Brahman. Jnatva, meditating on; 
etas alambanam, this medium; brahmaloke mahij,ate, one is worshipped in 
the world of Brahman. The idea is this: Getting identified with the supreme 
Brahman or the inferior Brahman, (as a result of meditation), he becomes 
adorable like Brahman. 

For those aspirants of medium and inferior quality, Om has been 
indicated both as a medium (for medita tion on), and a symbol (for worship) 
of, the Self which is devoid of all attributes and which was inquired about 
in Tell me of that thing which you see as different from virtue', etc. 
(l.ii.14); and It has also been presented similarly, for similar aspirants, who 
wish to know the inferior Brahman. 

Now this is being said with a view to ascertaining directly the nature of 
that Self which has Om as Its medium: 

vTH7 Trtfenr I 
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18. The intelligent Self is neither born nor does It die. It did not originate 
from anything, nor did anything originate from It. It is birthless, eternal, 
undecaying, and ancient. It is not injured even when the body is killed. 

Vipaicit, the intelligent One (Self) — intelligent, because Its nature of 
consciousness is never lost; na javate, is not born - It is not produced; na va 
mrivate, nor does It die. An impermanent thing that has origination, is 
subject to many modifications. With a view to denying all the modifications 
in the Self, the first and last of these modifications, in the form of birth and 
death, are being first denied here in the text: 'He is neither born nor dies.' 
Moreover, avam, this One-the Self; na kutascit, did not come from 
anything-did not originate from any other cause; and from the Self Itself na 
kascit babhuva, nothing originated-as something different from It. 



Therefore, ayam, this Self; (is) ajah, birthless; nityah, eternal; sa.svatah, 
undecaying. That which is impermanent is subject to decay, but this one is 
everlasting; therefore, again, It is puranah, ancient -new indeed even in the 
past. A thing is said to be new now, which emerges into being through the 
development of its parts, as for instance, a pot etc. The Self, however, is 
opposed to them; It is ancient, i.e. devoid of growth. Since this is so, 
therefore, na hanyate, It is not killednot injured; sarire hanyamane, when 
the body is killed-with weapons etc. -though It exists there, just like space. 

eft «T fq mi mini *T H ^ £.11 

19. If the killer thinks (of It) in terms of killing and if the killed thinks (of 
It) as killed, both of them do not know. It does not kill, nor is It killed. 

Even though the Self is of this kind, still cet, if, someone who looks upon 
the mere body as the Self, many ate, thinks—of It; hantum, for the sake of 
killing -(if he) thinks, 'I shall kill It'; and the other who is hatah, killed; cet, 
if; he too, should many ate, think; the Self to be hatam, killed-(if he) thinks, 
'I am killed'; ubhau tau, both of them, equally: na vija- nrtah, do not know - 
their own Self; because ayam, this One; na hanti, does not kill-the Self 
being unchangeable; similarly, na hanyate, It is not killed-because of the 
very fact of unchangeability, as in the case of space. Therefore, the worldly 
existence, consisting of virtue and vice, relates merely to the ignorant man; 
it does not belong to the knower of Brahman, because for him virtue and 
vice are inappropriate according to both the Vedic authority and logic. 

How, again, does one know the Self? This is being said: 
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20. The Self that is subtler than the subtle and greater than the great, is 
lodged in the heart of (every) creature. A desireless man sees that glory of 
the Self through the serenity of the organs, and (thereby he becomes) free 
from sorrow. 

(The Self is) aniydn, subtler; anoh, than the subtle - such as a (tiny) 
syamaka grain; mahiydn, greater; mahatah, than the great -things that have 
a great dimension, such as the earth. Whatever great or atomic thing there 
be in the world, can be so by being possessed of its reality through that 
eternal Self. When deprived of that Self, it is reduced to unreality. 
Therefore, that very Self is subtler than the subtle and g reater than the g reat . 
for It is conditioned bv all names , forms , and activities which are Its 
limitin g ad j uncts. And that atma . Self : nihitah . is lod ged, i.e. exists as the 
Self : guha vam . in the heart : as va i antoh . of this creature-!in the heart ) of all 
bein g s be g innin g from Brahma and endin g with a clump of g rass. Tam , that 
Self-the means for whose realization are hearin g, thinkin g, and meditation 1 : 
(he sees, who is) akratuh, a desireless man, i.e. one whose intellect has been 
withdrawn from all outer objects, seen or unseen; and when this 
(detachment) takes place, dhatavah, the organs, such as mind etc. become 
composed, the dhatus being so called because of their holding (dharana) the 
body. (So) dhatu- prasadat, through the serenity of these organs; (he) 
pasyati, sees; tarn mahimanam, that glory; atmanah, of the Self-which is not 
subject to growth and decay in accordance with the result of work: he sees, 
i.e. he directly realizes the Self as 'I am the Self, and thereby he becomes 
vitasokah, free from sorrow. 

Otherwise, the Self is difficult to be known by ordinary people who are 
possessed of desire, because: 

ansfaft fT sTSTfir ilMIHl mfk wfa: I 
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21. While sitting, It travels far away; while sleep ing, It goes everywhere. 
Who but I can know that Deity who is both joyful and joyless? 





































( The Self ) while asinah . sittin g -remainin g stationar y, motionless : duram 
vraiati. g oes far : savdnah . while sleepin g: l'ati . g oes : sarvatah . everywhere. 
Similarl y, that Deit v. the Self , is maddmadah . possessed of mada . and 
devoid of mada - io vful and jo vless -possessed of contradictor y q ualities. 
Hence , it bein g difficult to know It . kah . who : madanvah . a part from me . 
i natum arhati . can know : tarn madamadam devam . that io vful and io vless 
Deitv? It is onl y b v a wise man of fine intellect , like us . that this Self can be 
known well. Since the Self , as conditioned bv various contradictory limitin g 
adj uncts , is possessed of o p posite qualities like rest and motion . 
permanence and impermanence , etc. , therefore It a p pears variously like a 
prism fvisvaru pa) or a philosopher's stone ( cint5mani ) l. Hence the difficult y 
of Its realization is bein g pointed out in the sentence : kah tarn madan- vah 
i ndtum arhati . who apart from me can know It? Sleep is the cessation of the 
activities of the senses. The delimitation of Consciousness .2 caused by the 
senses, ceases for a sleeping man. When the Self is in such a state (of 
sleep), Its consciousness being of a general character, It yati sarvatah, seems 
to go, (to be present), everywhere. When It is in a state of particularized 
consciousness, It, though really stationary by Its own nature, Aram vrajati, 
seems to travel far, in accordance with the movement of the mind etc., 
because It is conditioned by those mind etc. In reality, It continues here (in 
this body) only. 

The text further shows how from the knowledge of the Self comes the 
elimination of grief as well: 
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22. Having meditated on the Self, as bodiless in the midst of bodies, as 
permanent in the midst of the impermanent, and as great and pervasive, the 
wise man does not grieve. 

The Self in Its own nature, is like space; (having meditated on) that Self 
(as) asariram, unembodiedas that bodiless Self; sarire.su, in the midst of 
bodies of gods, manes, human beings, etc.; (as) avasthitam, permanent, i. e. 
unchanging; anavasthesu, in those that have no fixity—amidst the 
















































































impermanent; and (having meditated) on the mahantam, great—(and) lest 
the greatness be taken relatively, the text says- vibhum, pervasive; 
atmanam, Self. The word atman (Self) is used to show the nondistinction 
(of Brahman) from one's Self. The word atman (Self) primarily means the 
indwelling Self. Marva, having meditated - as V I am this' -on this Self that is 
of this kind; dhirah, the wise man; na socati, does not grieve. For grief 
cannot reasonably belong to a man of this kind who has known the Self. 

The, text says that though this Self is difficult to know, It can be known 
well through proper means: 

HWHIcHI vTwfr 
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23. This Self cannot be known through much study, nor through the 
intellect, nor through much hearing. It can be known through the Self alone 
that the aspirant prays to; this Self of that seeker reveals Its true nature. 

Ay am atma, this Self; na labhyah, is not to be attained, is not to be 
known; pravacanena, through the acquisition of many Vedas; and na 
medhaya, not through the intellect-through the power of grasping the 
meaning of texts; na bahund srutena, not through much hearing-alone. How 
is It then to be known'? This is being said: Yam eva, that (Self) indeed 
which is his (i.e. aspirant's) own Self; which esah, this one -the aspirant; 
vmute, prays to; Lena, by that - by that very Self which is the seeker 
(himself); the Self Itself is labhyah, can be known, i.e. It becomes known to 
be such and such. The meaning is that to a desireless man who seeks for the 
Self alone, the Self becomes known of Its own accord.' How is It known? 
This is bein g said: esah . this Self : tas va. of that seeker of the Self2 : 
vivrnute, reveals; svam, Its own-Its real; tanum, body, i.e. Its own nature. 


There is this further fact: 
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24. One who has not desisted from bad conduct, whose senses are not 
under control, whose mind is not concentrated, whose mind is not free from 
anxiety (about the result of concentration), cannot attain this Self through 
knowledge. 

Na aviratah, not one who has not desisted; duscari- tat, from bad 
conduct-from sinful works either prohibited, or not sanctioned by the Vedas 
and the Smrtis; na asantah, nor one whose senses are not controlled - one 
who has not turned away from the lure of the senses; na asamahitah, nor 
one whose mind is not concentrated —one whose mind is scattered ; na, nor 
one whose mind may be concentrated, but still who is asantamanasah, 
whose mind is not at rest, because of hankering for the result of 
concentration; apnuyat, can attain; enam, this Self, that is being considered; 
prajnanena, through knowledge-of Brahman. But the man who has desisted 
from bad conduct, as also from the lure of the senses, whose mind has 
become concentrated, and who is also free from anxiety about the results of 
concentration, and has a teacher, attains the aforesaid Self through 
knowledge. This is the idea. 

TOT ^ ST* ^ ^ >T3cT I 
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25. How can one know thus as to where It (the Self) is, for which both 
the Brahmana and the Ksatriya become food, and for which death takes the 
place of a curry? 

But how can one , who is not of this kind , know the Self -the Self vasva. 
for which : ubhe . both : brahma ca ksairam ca . the Brahmana and the 
Ksatriva— thou g h they are the upholders of all ri g hteousness and the 
protectors of all ; bhavatah . become : odanah . food : vaslva . for which Self : 
mrt vuh . death - thou g h it is the destroyer of all ; ( becomes ) u pasecanam . 



































sup plement to the food ( " like curr v) -bein g unfit even to be a food : kah . who 
-bein g a man with a worldly intellect , and devoid of the disciplines 
described above : veda . knows : ittha . in this wavlike the man endowed with 
the above mentioned disciplines : t«atra . as to wherel : sah. It-the Self 
(exists)? 


PARTI 
Canto III 

The connection that this canto, beginning with rtam pibantau, has (with 
the earlier ones) is this: Knowledge and ignorance have been presented as 
possessed of diverse, opposite results; but they have not been ascertained 
properly (as regards their natures and means) together with their results. For 
the determination of this is called up the analogy of the chariot, inasmuch as 
this leads to easy comprehension. Thus also are presented two selves, for 
distinguishing between the attained and the attainer, and the goal and the 
goer. 

^ ii \ ii 

I * 1 . The knowers of Brahman , the worshi p pers of the five fires .' and those 
who perform the Naciketa sacrifice thrice, compare to shade and light, the 
two enjoyers of the inevitable results of work, who have entered within the 
body, into the cavity (of the heart) which is the supreme abode of the Most 
High (Brahman). 

Pibantau . two drinkers of : rtam . truth , i.e. the results of work (which is 
called truth ) because of its inevitability. Of these two , one drinks-en io vsthe 
fruit of work , and not the other. Still both are called en io vers . because of 
association with the en iover. on the analo g y of the expression the 
















































possessors of the umbrella'.' Sukrtas va. of what is done bv oneself. This 
( word ) is to be construed with rtam . mentioned earl ier-f meanin g thereby the 
drinkers of ) the results of the work done bv oneself. Pravistau . ( these ) two 
have entered : loke . within this bod y: g uham l is the same as g uha vam). into 
the cavit y, into the intellect. Parame . ( means ) in the supreme : it fi.e. the 
s pace within the heart ) is supreme in comparison with the space outside ( the 
cavit y) circumscribed bv the human bod y: parardhe . into that which is the 
abode i ardha ) of Brahman (para ) -there . indeed , is the supreme Brahman 
perceived. So the meanin g is that they two have entered into the supreme 
abode of Brahman , which is the space within the heart. And brahmavidah . 
the knowers of Brahman , vadanti . s neak of—these two : as different like 
cha vatapau . shade and light-because of (their) worldliness and freedom 
from worldliness. Not only those who have given up rites speak (thus), but 
also pancagnayah, those who worship the five fires- i.e. the householders; 
ca, and also, those who are trindciketah, the people by whom has been piled 
up thrice the fire called Naciketa. 

*T: ^ x rU T I 
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2. We have known that Naciketa Fire, which is the bridge for the 
sacrifices, as also that which is the undecaying supreme Brahman beyond 
fear for those who want to cross over (the world). 

Sakemahi, we were able to know as well as to pile up; ndciketam, the 
Naciketa Fire (which is Virat); yah, who; is like a setuh, bridge-since it is 
calculated to lead beyond sorrow; Fjdndnam, for the sacrifices- the 
performers of rites. Moreover, that which is abhayam, the fearless; aksaram 
brahma, the undecaying Brahman - which is the supreme resort of the 
knowers of Brahman and is called the Self; param titirsatam, for those who 
want to go to the shore - to the shore of the (sea of this) world - that also we 
succeeded to know. The meaning of the sentence is that both the inferior 
and the transcendental Brahman, which are the refuge of the knowers of 
rites and Brahman respectively, are worthy of realization. For these two, in 
fact, have been introduced in the verse, 'rtam pibantau' etc. 

























































For the sake of that one among these (two Selves), which has through 
limiting adjuncts become the transmigrating soul and is fit for knowledge 
and ignorance, a chariot, to attain either emancipation or the worldly state, 
is being imagined as a means to its reaching either. 

3nc*TT?T- Tf*R Mg’ f I 
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3. Know the (individual) self as the master of the chariot, and the body as 
the chariot. Know the intellect as the charioteer, and the mind as verily the 
bridle. 

Of these, viddhi, know; dtmdnam, the self—the enjoyer of the fruits of 
karma, which is the soul in the worldly state; as rathinam, the rider, the 
master of the chariot; tu, and, (know) sar^ram, the body; as the ratham, the 
chariot -since the body is pulled by the organs which occupy the place of 
the horses tied to the chariot; tu, and, viddhi, know: buddhim, the intellect- 
characterized by determination; as sdra- thim, charioteer-since the body has 
the guiding intellect as its chief, just as the chariot has the guiding 
charioteer as its chief. All physical work, indeed, is generally directed by 
the intellect. Know manah, the mind —characterized by volition, doubt, etc.; 
as pragraham, the bridle- for, just as the horses act when held in by the 
reins, similarly the organs such as ear etc. act when held in by the mind. 

11*11 

4. They call the organs the horses; the organs having been imagined as 
horses, (know) the objects as the roads. The discriminating people call that 
Self the enjoyer when It is associated with body, organs, and mind. 

Ahuh, they-those versed in calling up the imagery of the chariot - call; 
indriyani, the organs - eye etc.; hay an, horses -because of the similarity of 
drawing the chariot and the body. Tesu, those very organs having been 
imagined as horses; know, visa van, the objects-such as colour etc.; as 
gocaran, the roads. Manisinah, the discriminating people; Ahuh, call; 



atmendriyamanoyuktam, the Self as associated with body, organs, and 
mind; as bhokta, the enjoyer, the transmigrating soul. For the absolute Self 
can have no enjoyership; Its enjoyership is in fact created by the limiting 
adjuncts such as the intellect etc. Thus also there is another Vedic text 
which shows the non-enjoyership of the absolute (Self): It thinks, as it were, 
and shakes, as it were' etc. (Br. IV. iii. 7). Only if this is so, does it become 
appropriate to attain the state of Visnu (I. iii. 9) as one's own, through the 
analogy of the chariot which is going to be elaborated; but not otherwise, 
because one cannot transcend one's (true) nature. 

This being so, 

fiSTOT T3 11*11 

5. But the organs of that intellect, which, being ever associated with an 
uncontrolled mind, becomes devoid of discrimination, are unruly like the 
vicious horses of the charioteer. 

Yah tu, he, however, who-the charioteer called the intellect; bhavati, 
becomes; avijndnavdn, unskilful - lacking in discrimination as regards 
engagement and disengagement, just as the other (real charioteer) is in 
conducting the chariot; being sadd, ever; associated ayuktena manasa, with 
an uncontrolled mind which is comparable to the bridle; tasya, his-of that 
incompetent intellect, i.e. of the driver; indriydni, the organs-which are 
analogous to the horses; are avasydni, unruly, uncontrollable; dus- tasvah 
iva, like the vicious horses; saratheh, of the charioteer-of the other (real) 
driver. 

dfDP-silllftr ^ HTT^: ll^ll 

6. But of that (intellect) which, being ever associated with a restrained 
mind, is endowed with discrimination, the organs are controllable like the 
good horses of the charioteer. 



Yah tu, but that (intellect), again, which is a charioteer opposed to the 
previous one; which bhavati, becomes; vijnanavan, skilful and possessed of 
discrimination; yuktena manasa sadd, being ever associated with a 
controlled mind-being endowed with a concentrated mind; tassya, of that 
(intellect); indriyani, the organs-that are analogous to the horses; are 
vasyani, controllable-can be urged on or stopped; sadasvah iva, like the 
good horses; sara- theh, of the charioteer-of the other (real) driver. 

This is the result that is being foretold for the aforesaid rider who has a 
non-discriminating intellect as his charioteer: 

yfrdfcMMdl^dc^HMv *R7S5jf%: I 
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7. But he . ( that master of the chariot ), does not attain that g oal (throu gh 
that intellect ), who , bein g associated with a non-discriminatin g intellect and 
an uncontrollable mind , is ever impure : and he attains worldly existence.' 

Yah tu, but he (the soul, the master of the chariot) who; avijnanavan 
bhavati, is associated with a nondiscriminating intellect; amanaskah, whose 
mind is not under control; who is, because of that very reason, asucih, 
unclean; sada, for ever; sah, that rider of the chariot; na apnoti, does not 
attainwith the help of that charioteer (viz the intellect); tat, that -the 
aforesaid undecaying One; which is the supreme padam, goal. Not only 
does he not attain emancipation, but also adhigacchati, he reaches; 
samsaram, worldly existence- involving birth and death. 

h * ^rnr# him 
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8. That (master of the chariot), however, who is associated with a 
discriminating intellect, and being endowed with a controlled mind, is ever 
pure, attains that goal from which he is not born again. 

The other one, yah tu, who, however; is vijnanavan, associated with a 
discriminating charioteer-i.e. the rider of the chariot who has knowledge; 


























saman- askah, who is possessed of a controlled mind; and who is for that 
very reason sada sucih, ever pure; sah tu, he however; tat padam apnoti, 
attains that state; yasmat, from which-becoming non-alienable from which 
acquired goal; he na jayate, is not bomin the world; bhuyak, again. 

What is that goal? In answer the text says: 

TFT: I 
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9. The man, however, who has as his charioteer a discriminating intellect, 
and who has under control the reins of the mind, attains the end of the road; 
and that is the highest place of Visnu. 

Yah narah tu, the man however, who, as described earlier; 
vijnanasarathih, has a discriminating intellect as his charioteer; manah 
pragrahavan, who has the mind as his reins-whose mind is controlled, who 
havin g a concentrated mind has become hol y: sah ( narah ). that man-that 
man of knowled ge: a pnoti . reaches : adhvanah param . the end of the road , i. 
e. the very supreme g oal to be reached beyond the course of the world. He 
becomes free from all the worldly bonda g es. Tat , that , is paramam padam . 
the hi g hest place , i.e. the very nature : visnoh . of Visnu —of the all- 
pervadin g Brahman , of the supreme Self who is called Vasudevat -which 
this man of knowledge attains. 

Now this portion begins in order to show how the goal (i.e. Brahman), 
that is to be reached, is to be realized as the indwelling Self through an 
ascending gradation, from grossness to subtleness, commencing from the 
gross senses. 

qTT ijrof spifara *ft: I 

qrr ii?oh 

10. The sense-objects are higher than the senses, and the mind is higher 
than the sense-objects; but the intellect is higher than the mind, and the 
Great Soul is higher than the intellect. 






































Now, then, the senses are gross. The arthah, sense 6objects, by which 
those senses were created for their (i.e. of the sense-objects) own revelation; 
are certainly parch, higher - subtler, more pervasive, and are their inner 
selves ; indriyebhyah, than those senses - which are their own effects (the 
sense-organs having been created from sense-objects for perceiving them). 
Arthebhvah ca, as compared with even those sense-objects; manah, the - 
mind; is param, higher-more subtle, pervasive, and is their inner self. By the 
word manah is indicated the elements in their rudimentary subtle form 
(tanmdtras) which are the material cause of the mind, for they are the 
originators of volition and conjecture. Manasah (api), as compared with 
even the mind; huddhih, the intellect; is pard, higher -subtler, more 
pervasive, and is their inner self. By the word huddhih, is denoted the 
rudimentary elements (tanmdtras) which are the source of determination 
etc. Buddheh, as compared with the intellect, mahdn alma, the Great Soul 
(is higher); it is dtmd, the soul, because it is the innermost principle of the 
intelligence of all beings, and it is mahdn, great, because it is the most 
pervasive of all. The principle called Hiranyagarbha, which was born before 
all, from the Unmanifested (Maya), and which consists of both intelligence 
and activity, is called the Great Soul that is parah, higher, than the intellect. 

gWTvT TT fofacfll TT|T*5I HT TTT ^rfk: II 

11. The Unmanifested is higher than Mahat, the Purusa is higher than the 
Unmanifested. There is nothing, higher than the Purusa. He is the 
culmination, He is the highest goal. 

Mahatah . as compared ( even ) with Mahat (the Great Soul ): param . 
hig her-subtler , the inner self , and the most pervasive : is avvaktam . the 
Unmanifested - that which is the seed of the whole universe , the essence of 
unmanifested name and form , the state of a ggreg ation of all powers of 
causes and ef- fects . l called bv such names as avvakta ( Unmanifested ). 
avvdkrta ( Unevolved ). dkdsa (S pace ), etc. , restin g on the supreme Self 
throu g h and throu g h like the potentiality of a banyan tree in a tiny banyan 
seed. 1 Avvaktdt . as compared with that avvakta3 : (the Purusa is) parah, 
higher-subtler and greater, being the cause of all the causes and the inmost 
















































self of all—and therefore too, He is called purusah, because He fills up 
everything. Ruling out the possibility of anything being higher than Him, 
the text says, purusat na param kith cit, there is nothing higher than the 
Purusa. Since there is no other substance beyond the Purusa who is a mass 
of pure consciousness, therefore, su, He, the Purusa, is kdsthd, the acme, the 
culmination-of subtleness, greatness, and inwardness, as Self. Here, indeed, 
culminate all subtleness etc., commencing from the senses. And hence this 
is para gatih, the supreme goal-of all travellers, all individual souls that 
transmigrate: because the Smrti says, 'Going where they do not return.' (G. 
VIII. 21; XV. 6) 

Objection: Is it not a fact that if there is going, there shall be coming as 
well? How is it then said, from which he is not bom again'? (I. iii. 8) 

Answer: That is no fault. Since He is the indwelling Self of all, the fact 
of realizing Him is figuratively spoken of as attaining Him. And that He is 
the indwelling Self is shown through His being higher than the senses, the 
mind, and the intellect. He who is a traveller goes, indeed, to something that 
is unattained, non-immanent, and non-Self; but not contrariwise. Thus there 
is the Vedic text: 'Those who want to get beyond the ways (of the world), do 
not walk on roads', etc. (Iti. 18) Thus also is being shown that He is the 
indwelling Self of all: 

tttt ij^tssr^rr * y+wd i 
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12. He is hidden in all beings, and hence He does not appear as the Self 
(of all). But by the seers of subtle things, He is seen through a pointed and 
fine intellect. 

Esah, this one-this Purusa; sarvesu bhutesu, in all creatures-from 
Brahma to a clump of grass; giudhah, is hidden -though He has such 
activities as hearing, seeing, etc., yet He is covered by avidl'u, i.e. Mava.' 
Thus , since He is the alma , the Self fof all ): na orakdsate . f He ) does not 
ap pear as the Self of anyone.2 Alas, how unfathomable, inscrutable, and 
variegated is this Maya, that every creature, though in reality identical with 













the supreme Entity, and is instructed as such, does not grasp the fact 'I am 
the supreme Self, while even without being told, he accepts as his Self the 
non-selves, viz the aggregate of body and senses, under the idea I am the 
son of such a one', though these (latter) are objects of perception to oneself 
(and are hence not his selves) like pots etc.! Verily, it is because of being 
deluded by the Maya of the supreme Being that every man moves again and 
again (through birth and death). There is this Smrti on this point: ’I am not 
revealed to all, being veiled by my Yoga-Maya (i. e. the illusion born of the 
congress of the gunas), etc. (G. VII. 25) 

Objection: Is it not contradictory to say, ’Having realized It, the 
intelligent man does not grieve' (II. i.4) and 'He does not appear'? 

Answer: This is not so. Since He is not known to a man whose intellect 
has not been purified, it is said, He does not appear'. Tu (but); drsyate, (He) 
is seen; through the purified (intellect)-agryaya, through the pointed 
(intellect); that (intellect) which is like a point (aura) is a grvd: throu g h that . 
i. e. throu g h that ( intellect ) which is associated with concentration : 
suk.sma vd. throu g h the subtle (intellect ) that is en gag ed in ascertainin g 
subtle thin g s.1 Bv whom? Suks- madarsibhih, by the seers of subtle things. 
The seers are those who have become skilled in penetrating into the subtlest 
thing through their perception of an ascending order of subtleness by 
following the process as indicated in the text, 'The sense-objects are higher 
than the senses', etc. (I. M. 10) By them, i.e. by the wise people. 

The means for His attainment is being stated : 

3TTc*rfr I 
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13. The discriminating man should merge the (organ of) speech into the 
mind; he should merge that (mind) into the intelligent self; he should merge 
the intelligent self into the Great Soul; he should merge the Great Soul into 
the peaceful Self. 





















Prdjnah, the discriminating man; yacchet, should merge. What (should 
he merge)? Vdk, i.e. vdcam, the organ of speech, (i.e. all the organs), vak 
being used suggestively for all organs. Where? Manasi, into the mind; the 
use of the word with a long F is a Vedic licence. Tat, that mind, again; 
yacchet, he should merge; jnane atmani, into the intellect - bright by nature- 
which is their self; as the intellect pervades the organs, beginning with the 
mind, it is their self, their innermost principle. Jnanam, the intellect; 
niyacchet, he should dissolve; mahati atmani, in the Great Soul-the First 
Born (Hiranyagarbha). The idea is that he should make the intelligence as 
clear in its nature as is the First Born. And that Great Soul again, yacchet, 
he should sink; sante, into the peaceful -whose nature does not admit of any 
distinction, which is unchangeable; (into that peaceful) atmani, Self-into the 
real Self which is within all and is the witness of all the modifications of the 
intellect. 

Just as the water in a mirage, the snake on a rope, and dirt in the sky, are 
eliminated through the perception of the real nature of the mirage, rope, and 
the sky, similarly by dissolving in the Purusa - the Selfthrough the 
knowledge of the true nature of one's own Self, all that is projected by 
unreal ignorance, which is characterized by action, instrument, and result, 
and which is but constituted by the threename, form, and action-one 
becomes established in the Self and peaceful in mind, and he has his goal 
achieved. Since this is so, therefore, for the sake of realizing this- 
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14. Arise, awake, and learn by approaching the excellent ones. The wise 
ones describe that path to be as impassable as a razor's edge, which, when 
sharpened, is difficult to tread on. 

You creatures, who are sleeping in ignorance that has no beginning, 
uttisthata, arise, turn towards the knowledge of the Self; jagrata, awake -put 



an end to the sleep of ignorance which is terrible by nature, and is the seed 
of all evil. How (to put an end to it)? Prapya, approaching; vardn, the 
adorable ones, the excellent teachers-who know that (Self); nibodhata, 
learn—understand the all-pervading Self, taught by them, as I am that'. The 
Upanisad says out of compassion, like a mother, that this should not be 
neglected, for the thing to be known is comprehensible by a very fine 
intellect. With what can that fine intellect be compared? This is being said: 
Dhdrd, the edge; ksurasva, of a razor; nisita, being sharpened; becomes, 
duratvava, such as can be passed over with great difficulty, impassable. As 
that razor is difficult to walk on with the feet, similarly, kavayah, the 
intelligent people: vadanti, describe; pathah (should rather be panthanam), 
the path - consisting in the knowledge of Reality; (as) durgam, impassable, 
i.e. hard to attain. The idea is that since the object to he known is very 
subtle, they speak of the path of knowledge leading to it as impassable. 

How is the thing to be known very subtle? That is bein g said: Now , then . 
this earth is g ross , developed as it is b v ( the principles of ) sound , touch . 
colour , taste , and smell : and it is an ob j ect of perception to all the senses. So 
also is the body. Here a g radation of subtleness , pervasiveness , purit y. 
permanence , etc, is noticed in water etc. , throu g h the elimination of the 
attributes of smell etc. , one bv one , till one reaches aka.sal (space). 
Therefore, what need is there to speak of the unsurpassable subtleness etc. 
of that in which do not exist those attributes -beginning with smell and 
ending with sound-that are the causes of grossness. This is what the 
Upanisad shows: 
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15. One becomes freed from the jaws of death by knowing That which is 
soundless, touchless, colourless, undiminishing, and also tasteless, eternal, 
odourless, without beginning, and without end, distinct from Mahat, and 
ever constant. 







































Yat, that which -is described as; asabdam, soundless; asparsam, 
touchless; arupam, colourless; avya- yam, undiminishing; tatha, and also; 
arasam, tasteless; nityam, eternal-that is the undecaying Brahman. That 
which is possessed of sound etc., diminishes. But this one, being soundless 
etc., is avyayam— It does not diminish, does not decay; and because of this, 
It is eternal. Whatever decays is non-eternal; but this one does not decay, 
therefore it is permanent. For this further reason, too, It is eternal: that 
which has no adi (beginning), cause, is anadi, beginningless. That which 
has a cause, is impermanent, because it is an effect and it merges into its 
cause, as for instance earth etc. But this one being the cause of all, is not the 
effect; and because It is not an effect, It is eternal; It has no cause into 
which It can merge. Similarly, anantam, infinite-that which has no end, no 
effect. As the plantain etc. are seen to be impermanent after yielding their 
products in the form of fruits etc., not even in that way has Brahman any 
fmitude; hence too, It is eternal. Mahatah, from the principle Mahat, called 
buddhi, intelligence; It is param, distinct, by nature- for It is the witness of 
all, being eternal Consciousness; and It is Brahman, being the Self of all 
beings. For it has been already said, v He is hidden in all beings', etc. (I. iii. 
12) And It is dhruvam, changelessly constant, whose etemality is not 
relative like that of the earth etc. Nicayya, realizing;- tat, that Self-the Self 
that is the Brahman of this kind; pramucyate, one gets freed from-detached 
from ; mrtyumukhat, from the jaws, the grasp, of Death which consists of 
ignorance, desire, and action. 

For the sake of eulogizing the knowledge under discussion the Upanisad 
says: 

^ II ^11 

16. Relating and hearing this eternal anecdoteas received by Naciketa 
and as told by Death-the intelligent man becomes glorified in the region that 
is Brahman. 

Uktvd, relating-to Brahmanas; ca, and; srutvd, hearing-from teachers; 
this sandtanam upakkva- nam, eternal anecdote- eternal because it is Vedic; 



(that was) ndciketam, received by Naciketa ; (and) mrtyuproktam, told by 
Death; medhdvi, the intelligent man; mahiyate, becomes glorified - i.e. he 
becomes adorable by becoming identified with Brahman; brahmaloke, in 
the region of Brahman that is identical with Brahman Itself. 

STTiT: I 
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17. Should anyone, after purification, get this highest secret recited 
before an assembly of Brahmanas, or at the time of the ceremonies for the 
dead, (then) that (ceremony) becomes conducive to eternal result. 

Should yah, anyone; prayatah, after becoming purified; idam sravayet, 
get this text recited-verbatim, as also with explanation; (that is) paramam 
guhyam, the greatest secret; brahmasamsadi, in an assemblage of 
Brahmanas; va, or; get it recited sraddhakale, at the time of the ceremonies 
for the dead, to the Brahmanas seated for the feast; (then) tat, that-funeral 
ceremony, of that man; kalpate, becomes conducive ; anantyaya, to eternal 
result. The repetition is for concluding the Part. 


PART II 
Canto I 

It has been stated . He is hidden in all bein gs, and hence He does not 
ap pear as the Self fof all ) . But He is seen throu g h a pointed and fine 
intellect.' (L iii. 12 ) What a g ain is the obstacle to this pointed intellect 
because of which there is an absence of that intellect and the Self is not 

seen? This canto is be g un to show the cause of that non-perception.1 For 
only when the cause that bars the good is known, can effort be made to 
remove it and not otherwise: 
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1. The self-existent Lord destroyed the outgoing senses. Therefore, one 
sees the outer things and not the inner Self. A rare discriminating man, 
desiring immortality, turns his eyes away and then sees the indwelling Self. 

Pariinci, outgoing; by the word khdni (kha meaning an orifice, cavity) 
are referred to the senses such as ear etc. 1 , which are suggestively indicated 
by it. They surely proceed outward for revealing their objects, sound etc. 
Since they are of such a nature, He vyatmat, afflicted, i. e. killed these. Who 
is He (that did so)? Svayambhuh, the Great Lord-who (bhu) exists ever, and 
(svayam, by Himself) on His own right, and is not subject to anything else. 
(Since He injured them), tasmat, therefore; the perceiver (the individual) 
pasyati, sues, perceives; parak, the outer—sounds etc., wh;.;h are the non- 
Self and exist as external things; na lnr<:;*atman, i.e. na antaratma- nam, 
but (sees) not tl»; inner Self. Though such is the nature of man, yet like 
reversing the current of a river kah cit dhirah, some (rare) discriminating 
man (sees); pratyagatmanam, the indwelling Self. That which is pratyak, in 
the interior, and at the same time atma, the Self, is the pratyagatma. In 
common usage the word atma conventionally means only the individual 
soul, and not anything else. From the point of etymology, too, the word 
atma has that very sense. For in the Smrti the derivation of the word is 
given thus: 'Since It pervades, absorbs, and enjoys (all) objects in the 
world, and since from It the world derives its continuous existence, 
therefore, It is called the atma.' (L. P. I. LXX. 96) That indwelling Self- 
one's own reality-one aiksat, saw, i.e. sees, for in the Vedas there is no 
regularity about the tenses. How one sees is being stated: (Becoming) 
avrttacak- suh, having one's eyes covered-having one's eye, i.e. the group of 
organs beginning with the ear, turned away from all sense-objects. Such a 
one, who is purified thus, sees the indwelling Self. For it is not possible for 
the same person to be engaged in the thought of sense-objects and to have 
the vision of the Self as well. Why, again, does the discriminating man 









check his natural propensity thus through great effort and then realize the 
Self? This is the answer: Icchan, desiring- for oneself; amrtatvam, 
immortal- ity—one's own unchanging nature. 
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2. The unintelligent people follow the external desires. They get 
entangled in the snares of the widespread death. Therefore, the 
discriminating people, having known what true immortality is in the midst 
of impermanent things, do not pray for anything here. 

Now then, the natural tendency to perceive only outwardly the things 
that are not the Self, is the cause of obstruction of the vision of the Self and 
it is ignorance, since it is opposed to that (vision). And there is that thirst for 
the enjoyment of those very outer things, whether seen or unseen, which are 
presented by ignorance. Those whose vision of the Self is obstructed by 
those two - ignorance and thirst -those balah, men of little intelligence; 
anuyanti, follow; only paracah kaman, the external desirable things. Te, 
they; because of that reason, yanti, get entangled in ; pdsam, the snares - 
those by which one is bound, consisting in the association with, or 
dissociation from, the body, senses, etc. ; vitatasya, of that which is vast, 
spread everywhere;- mrtyoh, of death-of the group of ignorance, desire, and 
action. The meaning is that they are constantly subject to birth, death, old 
age, disease, and a mass of such other multifarious evils. Since this is so, 
atha, hence; dhirdh, the discriminating people; viditva, having known; 
amrtatvam, immortality -which consists in continuing in the true state of the 
indwelling Self; as the dhruvam, sure thing; for the immortality of the gods 
and others is unstable, whereas this immortality consisting in continuing in 
the true state of the indwelling Self is stable, as is supported by the text, it 
neither increases nor decreases through work.' (Br. IV. iv. 23) Having 
known the constant and unshakable immortality which is of this kind, 
having ascertained it from adhruvesu, amidst all impermanent things; the 



knowers of Brahman na prarthayante, do not pray for-anything; iha, in this 
world, that is full of evil; because all this is opposed to the vision of the 
innermost Self. The idea is that they inevitably rise above the desires for 
progeny, wealth, and worlds (of enjoyment). 

How is that known, by realizing which the men of enlightenment do not 
pray for anything else? This is being said: 

TH I 
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3. What remains here (unknowable to this Self) through which very Self 
people perceive colour, taste, smell, sound, touch, and sexual pleasure? This 
indeed is that (Self asked for by Naciketa). 

Yena, that by which-by the Self which is consciousness by nature; all 
people vijdndti, know clearly; rupam, colour; rasam, taste; gandham, smell; 
sabdam, sound; sparsdn, touch; ca, and; maithundn, pleasurable sensations 
from sex. 

Objection : May it not be argued that the idea, 'I know through the Self 
which is distinct from the body etc.', is not familiar to anyone? Rather all 
people experience thus: 'I, who am the combination of the body etc., know.' 

Answer: But this is not so. Since even the aggregate of body etc. is 
substantially indistinguishable from (knowable objects like) sound etc., and 
hence it, too, is equally a knowable, it cannot reasonably be the knower. If 
the aggregate of body etc., though constituted by colour etc., can perceive 
colour etc., then the external colour etc. may as well know each other, as 
also their own individual feature. But this does not tally with facts. 
Therefore, just as that through which iron burns (anything) is (inferred to 
be) fire, similarly people perceive colour and other attributes, in the form of 
the body etc., etena eva, through this only -through the Self which is 
consciousness by nature and which is distinct from the body etc. Kim, what; 
atra, in this world; parisisyate, remains, which is unknowable to the Self? 
Nothing remains, but everything can certainly be known through the Self. 



The Self to which nothing can remain 'unknown is omniscient. Etat vai tat, 
this (Self) indeed is that. What is that? That which was asked for by 
Naciketa, about which even the gods had doubts, which is different from 
virtue etc., which is the highest state of Visnu, and beyond which there is 
nothing. That very thing, which is described thus, is comprehended here. 
This is the idea. 

Thinking that the Self, being subtle, is difficult to know, the text states 
the same idea over and over again: 

fir yi TyH H imi 

4. Having realized the great and all-pervading Self, through which a man 
perceives the objects in both the sleep and the waking states, a wise man 
does not grieve. 

Yena . that—the Self—throu g h which : a man anupas vati. perceives : 
svapnantam . the content of slee p, i.e. the ob j ects in slee p: similarl y 
iag aritantam . the content of the wakin g state , the ob j ects in the wakin g 
state : ubhau . both -the sleep and wakin g ob j ects. All this is to be explained 
as before. 1 Matva. realizing; that mahdntam vibhum atmanam, great and 
all-pervading Self; having directly known It as identified with oneself thus, 
'I am the supreme Self; dhirah, the wise man; na socati, does not grieve. 
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5. Anyone who knows oroximatel v' this Selfthe enjoyer of the fruits of 
works, the supporter of life etc. - as the lord' of the past and the future, does 
not want to save (the Self) just because of that (knowledge). This indeed is 
that. 

Moreover, yah, anyone who; veda, knows; antikat, proximately; imam, 
this; atmanam, Self; jivam, the sustainer of the whole lot of vital force etc.; 
madhvadam, the enjoyer of the fruits of works; as isdnam, the ruler; 


































bhutabhavyasya, of past and future -of all the three times; tatah, after that - 
after that knowledge; na vijugupsate, does not want to save (the Self)- 
because he has attained fearlessness. One wants to save the Self so long as 
one is in the midst of fear and considers the Self to be impermanent. But 
when one knows the eternal, non-dual Self, then who would wish to save 
what or from where? Etat vai tat is to be explained as before. 

It is being shown that the indwelling Self, which has been identified with 
God, is the Self of all: 
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6. He sees this very aforesaid Brahman who sees the First Born 
(Hiranyagarbha) -bom before the five elements from Consciousness 
(Brahman)-as existing in the cavity of the heart in the midst of body and 
senses, after having entered there. 

Yah , anvone-who bein g desirous of freedom : fvvapas vata . sees ) purvam 
i atam . the First Bom - Hiran yag arbha : vah . who : aia vata . was born : 
purvam . earlier. Earlier than what? That is bein g said: Adbhvah . than water : 
the idea is that He was earlier than the five elements inclusive of water , and 

not merely earlier than water. Tapasah . f born ) from Brahman , characterized 
b v consciousness etc. Anyone who ( sees ) that First Born , who after havin g 
created the bodies of g ods etc. , land) pravis va g uham . havin g entered into 
the cavity of the heart , of everybod y: tisthantam . remains in existence : 
bhutebhih . in association with the elements-in the midst of body and senses . 
perceivin g sound etc. : vah v va pas- vata . i.e. paivati. anyone who sees thus . 
he sees : etat . this very one . I Brahman, that is under discussion. 

srfozr in I cTcT IIV9II 

7. He (sees) that very Brahman (who sees) that Aditi, comprising all the 
deities, who takes birth as Hiranyagarbha, who is manifested in association 



























































with the elements, and who is seated in the cavity of the heart, after entering 
there. 

Furthermore, ya aditih, that Aditi — so called because of enjoying 
(adana) all such things as sound; who is devatdmay% who comprises all the 
deities; (and) who sambhavati, takes birth; pranena, as Hiranyagarbha — 
from the supreme Brahman. The portion He who sees that Aditi as existing 
in the cavity of the heart after having entered there', is to be explained as 
before. That very Aditi is being distinguished: yd, which: bhutebhih, as 
associated with the elements; vyajdyata, took birth, i.e. was created. 

faffed Tifsnftfa: i 
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8. The sacrificial Fire lodged in two fire-producing pieces of wood, (as 
also the Fire lodged in the hearts of Yogis) that is well protected -just as 
much as the foetus by pregnant women—and the Fire that is adorable every 
day by vigilant men with oblation (and contemplation)-that Fire too is but 
this Brahman. 

Besides, that jdtaveddh, Fire; which in the context of a sacrifice, is 
nihitah, lodged; aranyoh, in the upper and lower pieces of wood (by rubbing 
which fire is produced); which, again, as the eater of all oblations, is 
(lodged) in the individual person (as Virat, in the heart); and which is 
subhrtah, well protected-by the men of contemplation; garbhah iva, just as 
the foetus-is well protected ; garbhi- nibhih, by pregnant women - by 
partaking of food, drink, etc. that are not improper. The meaning is that, just 
as in the world the foetus is well protected, similarly it (i.e. the Fire) is 
protected by the priests and the meditators. Moreover, that agnih, Fire; 
which is idvah, laudable and adorable-by sacrifices and meditators, in the 
sacrifices and the hearts; dive, dive, every day; jagrvadbhih, by the 
sleepless, i.e. the vigilant; manusyebhih, i.e. manusyaih, by men; 
havismadbhih, who are possessed of oblations, e.g. ghee, as also possessed 



of meditation and contemplation; tat, that Fire; etat vai, is this only-the 
Brahman that is being discussed. 

ri HTc^fcT I cRT Il5.ll 

9. On that, from which the sun rises and in which it sets, are fixed all the 
deities. None ever transcends that. This indeed is that. 

Moreover, yatah ca, that from which—from which Prana (i.e. 
Hiranyagarbha); udeti, rises; suryah, the sun ; yatra, where, in which Prana 
itself; it astam gacchati, sets-day after day; tarn, on that-on the Prana which 
is the Self; sarve devah, all the gods — Fire and others in the divine context, 
and speech etc. in the personal context; arpitah, are fixed-like spokes on the 
nave of a chariot wheel-during the period of existence (of the universe). He 
(that Prana), too, is Brahman. This is that all pervading Brahman. Tat u, that 
indeed ; na kah cana, nobody-whosoever; atyeti, transcends-ceasing to be 
identified with It, becomes something other than that. This indeed is that. 

The following verse is there to counteract the doubt that may arise in 
anybody's mind that the entity which exists in all beings from Brahma down 
to the immovable, and appears as non-Brahman owing to those particular 
limiting adjuncts, is (an individual soul) different from the supreme 
Brahman, and is subject to birth and death: 

cuf^i 
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10. What indeed is here, is there; what is there, is here likewise. He who 
sees as though there is difference here, goes from death to death. 

Yat eva iha, what, indeed, is here - that entity which, being associated 
with limiting adjuncts, viz the body and senses (i.e. as existing here in the 
individual), appears to the ignorant to be possessed of worldly attributes; 
tat, that-very entity, established in Its own reality, is; amutra, there-(existing 
in Its causal condition as) Brahman which is by nature a mass of constant 



consciousness and is devoid of all worldly attributes. And yat amutra, that 
which is there (in the causal condition), established in Itself; tat, that very 
thing; iha anu, (is) here likewise-appearing diversely in conformity with the 
limiting adjuncts such as name and form, body and senses; It is nothing 
else. This being so, yah, anyone who-being deluded by ignorance that 
consists in seeing differences that are natural to the limiting adjuncts; 
pasyati, sees, perceives; iha, herein Brahman, which is not a plurality; nand 
iva, as though there is difference - feels such differences as, 'I am different 
from the supreme Self, and the supreme Brahman is different from me'; sah, 
he; apnoti, gets; mrtyoh mrtyum, death after death, he becomes subject to 
repeated birth and death. Therefore, one should not perceive like that; one 
should perceive thus: 'I am, indeed, Brahman which is homogeneous 
consciousness and which pervades everything through and through like 
space.' This is the meaning of the sentence. 

H ^ M^fd" 11^11 

11. This is to be attained through the mind indeed. There is no diversity 
here whatsoever. He who sees as though there is difference here, goes from 
death to death. 

Before attaining the knowledge of unity, idam, this-Brahman which is 
homogeneous; aptavyam, is to be attained, as identical with the Self, there 
being nothing else existing; manasa, through the mind -which is purified by 
the teacher and the scriptures. And since ignorance that presents diversity 
ceases on this attainment, (therefore) iha, here-in the Brahman; nand, 
diversity; kimcana, even so little; na asti, does not exist. On the other hand, 
yah, he who-does not give up his vision of ignorance that is comparable to 
darkness; (and) ndna iva paiyati, sees as though there is diversity; sah, he; 
mrtyoh mrtyum gacchati, does (indeed) go from death to death, even by 
superimposing the slightest difference. This is the idea. 

The Upanisad again speaks of that very Brahman which is being 
discussed: 



<JWt 3 iicmPi faoofcT I 
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12. The Being (Purusa), of the size of a thumb, resides in the body. 
Knowing Him as the ruler of the past and the future, one does not want, by 
virtue of that knowledge, to save the Self. This indeed is that. 

Ahgusthamatrah, of the size of a thumb: the lotus of the heart is of*the 
size of a thumb; (and) as conditioned by the internal organ existing in the 
space within the lotus of the heart, (the Self) has the size of a thumb, just 
like space existing in a section of a bamboo that is of the size of a thumb. 
Purusali means He by whom everything is filled. Knowing Him , who 
tisthati . sta ys, madhve dtmani . in the bod y: as the F.sdnaml 
bhutabhav_vasya, the ruler of the past and the future—of the three times. 
(The portion) na tatah etc. is to be explained as before (II. i. 5). 

f^TT^t H T^TRI H 3” ^T: I cT<T W^M 

13. The Purusa, who is of the size of a thumb, is like a light without 
smoke. He is the ruler of the past and the future. He exists today, and He 
will exist tomorrow. This indeed is that. 

Moreover, ahgusthamdtrah purusah, the Purusa (the all-pervasive entity) 
of the size of a thumb; is jyotih iva adhumakah, like a smokeless light. 
Adhuma- kah should rather be adhumakam, since it qualifies jyotih which is 
neuter). He, who is perceived as such by the Yogis in their hearts, is the 
isdnah bhutabha- vyasya, lord of the past and the future. Sah, He, the 
eternal and unchanging; exists adj,a, now, in all beings ; u, and; sah, He; 
will exist svah, even tomorrow. The idea is that none equals Him now, nor 
will any be born in future (to do so). Though one of the alternatives, viz 
Some say that He does not exist (after death)' (I. i. 20), cannot logically 
arise, yet hereby it is refuted by the Upanisad itself in its own words, and so 
also is dismissed the theory of momentary existence. 

















The Upanisad again presents a refutation of the perception of difference 
with regard to Brahman: 

14. As water rained on an inaccessible height gets dispersed on (lower) 
hilly regions, similarly, one who perceives the selves differently, runs after 
them only. 

Yatha, as; udakam, water; vrstam, poured; durge, on an inaccessible 
place, on a height; vidhavati, flows -being dispersed becomes dissipated; 
parvatesu, over hills, over hilly lower regions; evam, similarly; pasyan, 
seeing; dharman, the selves; prthak, differently- seeing It as different with 
respect to everybody; anuvidhavati, one runs after; tan eva, them only-those 
souls that conform to the different bodies. The meaning is that he assumes 
different bodies again and again. 

Now is being stated as to how the nature of the Self is attained by one 
who is a man of realization, for whom has been destroyed the perception of 
difference that is created by limiting adjuncts, who sees the non-dual Self 
which is a homogeneous mass of pure consciousness, and who is possessed 
of knowledge and is engaged in meditation: 

3TTc*TT II % 1(11 

15. 0 Gautama, as pure water poured on pure water becomes verily the 
same, so also does become the Self of the man of knowledge who is given 
to deliberation (on the Self). 

Yatha, as; suddham udakam, pure water; dsiktam, poured; suddhe, on 
pure (water); bhavati, becomes; tddrk eva, of that kind only, of the same 
quality and not anything else; atma, the Self , too; bhavati, becomes; evam, 



so; vijanatah. of one who knowsrealizes unity; muneh, of one who 
deliberates, 0 Gautama. Therefore, giving up the perception of duality that 
bad logicians have and the erroneous notions that the non-believers 
entertain, the people whose pride has been quelled should eagerly seek after 
the realization of the unity of the Self, which is inculcated by the Vedas that 
are more beneficent than thousands of fathers and mothers. This is the idea. 


PART II 
Canto II 

As Brahman is difficult to know, this is a fresh commencement for 
ascertaining in another way the reality that It is: 

I cHT 11 \ 11 

1. Of the unborn One, whose consciousness is unflickering, there is a city 
with eleven gates. Meditating (on Him), one does not grieve and, becoming 
freed, one becomes emancipated. This indeed is that. 

Puram . a cit y, he. comparable to a city: the body is a cit y, since in it we 
find an assembla g e of such a p penda g es of a city as g ate-keepers , their 
commanders , etc. , and a cit y, tog ether with its paraphernalia , is seen to be 
meant for an independent owner (viz the kin g) who is not a constituent part 
of it * 1 : similarly, since this body, consisting of an assemblage of various 
paraphernalia, has resemblance to a city, it must exist for an owner who 
takes the position of a king, but does not form a part of it. This city then, 
that is called a body, ekada. advaram, is possessed of eleven doors-seven in 
the head, three, inclusive of the navel , in the lower parts , and one on the 
(to p of the ) head : because of these , it is a cit y possessed of eleven doors. Of 
whom? A i asva . of the birthless One -of the Self which is free from all 
modifications , such as birth etc. , which occupies the place of the kin g, and 
which is dissimilar to the properties of the cit v: avakracetasah . of the One 
whose knowled g e is not crooked - whose cetah . consciousness : is avakra. 
























































strai ght, veril v present for ever like the li g ht of the sun -i.e. of Brahman 
which is comparable to the kin g . Anusthdva . b v meditatin g -after becomin g 
entirely free from desires -on Him to whom this city belon gs, on the 
su preme Lord who is the owner of the city—for , his anusthdna ( lit. 
performance ) consists in contemplation with a view to complete knowled ge' 
; by contemplating on Him as residing equally in all beings, na socati, one 
does not grieve. How can there be any vision of fear, since there is no 
occasion for sorrow after the attainment of fearlessness resulting from His 
realization? Even here, (while still living), he becomes vimuktah, freefree 
from the bondage of desire and duty, created by ignorance; vimuktah ca, 
and having become free (while still living); vimucvate, he becomes 
emancipated, i.e. he does not take up a body again. 

But He (the Self) does not reside in the city of one body only. What then? 
He exists in all the cities. How? 

cT^TT sitci'lli adinTT <^<1 11^ 11 

2. As the moving (sun) He dwells in heaven; (as air) He pervades all and 
dwells in the inter-space; as fire He resides on the earth; as Soma He stays 
in a jar; He lives among men; He lives among gods; He dwells in truth; He 
dwells in space; He is born in water; He takes birth from the earth; He is 
born in the sacrifice; He emerges from the mountains; He is unchanging; 
and He is great. 

(As) hamsah, a mover - derived from the root ham, meaning to go ; He is 
iucisat-derived from iuci, pure, and sad, to live-a dweller, as the sun, in 
heaven which is pure. Vasuh (air), derived from the causative form of the 
root vas, means one who provides a dwelling for all'. As air, He is antarik- 
sasat, a dweller in the intermediate space. As hots, (meaning) fire-because 
of the Vedic text, v Fire, indeed, is hots' (Cit. III. 1. VII. 1); (He is) vedisat- a 
resider (sat) on the vedi, the earth - because of the mantra which begins 



























with, This vedi (sacrificial altar) is the highest state of the earth' (R. II. iii. 
20). Atithih (san), as the Soma juice; (He is) duronasat, a dweller in a jar 
(durona); or as a Brahmana guest, He dwells in houses (durona). (He is) 
nrsat, a dweller among men; varasat, a dweller among the adorable onesthe 
gods; rtasat, a dweller in rta, i.e. truth or sacri fice : v vomasat . a dweller in 
the vvoma ( s pace ): ab i ah -derived from a n ( water ) and ja f to be born ) - born 
in water , as conch , mother of pearl , makara ( a sea animal ), etc. : goi ah . born 
on earth fgo). as padd v. barel y, etc. : rta i ah . born in the sacrifice (rta ). as its 
ap penda ges: adri iah. born from mountains f adri ). as rivers etc. : althou g h He 
is the Self of all . He is verilv rtam . unchan ging in nature : l and ) brhat . g reat 
- bein g the cause of all. Even if it be a fact that the sun is spoken of in this 
verse land not the Self ), still , as the sun is re g arded in reality as the Self . 
there is no contradiction with the brahmana which explains that wav.I The 
meaning of this verse is that the world has but one Self which is all- 
pervasive, and that there is no plurality of selves. 

A (logical) basis is being provided for comprehending the nature of the 
Self: 

O 
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3. All deities worship that adorable One sitting in the middle, who 
pushes the prana upward and impels the apana inwara. 

The word yah, he who, is to be supplied. He who unnayati, leads higher 
up; urdhvam, upward - from the heart; pranam, the air functioning as 
exhalation; similarly, pratyak asyati, thrusts inward, downward; apanam, 
the air functioning as inhalation; that vamanam, adorable One; madhye 
asinam, sitting in the middle-sitting in the space inside the lotus of the heart, 
shining in the intellect as revealed knowledge; visve, all; devah, deities-the 
organs such as the eye etc.; upasate, worship-by carrying to Him presents in 
the form of perception of colour etc., just as the subjects do to a king. The 
idea is that they never cease from activity meant for Him. The purport of 
the sentence is that He for whom, and under whose direction, exist all the 


















































activities of the organs and the vital force, is proved to be different from 
them. 


^PRTTW fwwt | ITcTt cTcT 11*11 

4. When this dweller in the body becomes detached, when He is freed 
from this body, what else remains here (in this body)? This indeed is that. 

Moreover, asya dehinah sarirasthasya, of this embodied one (the Self) 
that is in the body; vis- ramsamanasya, as It gets loosened, detached. The 
meaning of the word visrarhsana (loosening) is being given : dehad 
vimucyamanasya, as It gets freed from the body; kim atrapariiisyate, what 
else remains here-in this group of vital force etc.? Nothing remains here in 
this body. That Self is proved to be different (from the body etc.), on whose 
departure all this aggregate of body and senses becomes instantaneously 
powerless, defunct, and destroyed, just as it happens in the case of the 
citizens when the lord of the city retreats. 

The opinion may be held that this body gets destroyed only on the 
departure of the prana, apana, etc., but not owing to the exit of the Self that 
is distinct from them; for a man lives only by prana and the rest. But this is 
not so : 

*T vjiWfcT I 
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5. No mortal lives by prana or apana; but all live by something else due 
to which these two find asylum. 

Na pranena na apanena, neither through the function of exhaling nor 
through that of inhaling -nor by the eye and the rest; kah cana martyah, any 
human being; jivati, lives; nobody lives. Inasmuch as these are meant for 
somebody else and act jointly, they cannot be the source of life. Composite 
things like houses etc. are not seen to exist in this world, unless this 
existence is brought about by someone for his own benefit, who is not part 



of the assemblage. This should be so in the case of prana etc. too, since they 
also form a combination. Therefore, all these jivanti, live, maintain life, 
having been combined by someone else who is dissimilar to the prana etc. 
which con stitute the g roup. Yasmin . due to which -due to the existence of 
which supreme Self that is different from the combination : etau . these two - 
prana and apana . in combination with eve etc. : u pasritau . find asylums : and 
for the benefit of which uncombined Self, prana, apana, etc. exist as a 
combination, performing their own functions-that Self is established to be 
distinct from them. This is the purport. 

cT fT Mqs-<41 (h NHIcmh I 
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6. Well, 0 Gautama, I shall tell you of this secret, eternal Brahman; and 
also how the Self fares after death. 

Hanta, well, now again; te, to you ; pravaksyami, I shall tell; of idam, 
this; guhyam, secret; sanatanam brahma, everlasting Brahman; through the 
knowledge of which comes about a cessation of all worldly existence, and 
through the ignorance of which, yatha, how ; alma, the soul; bhavati, fares, 
how it transmigrates; maranam prapya, after death. That you hear, 0 
Gautama. 

5TTCP# 3IO<C<4I<4 I 
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7. Some souls enter the womb for acquiring bodies and others follow the 
motionless, in accordance with their work and in conformity with their 
knowledge. 

Anye dehinah, some souls, some embodied onessome ignorant fools; 
yonim prapadyante, enter into the womb; sariratvaya, for assuming bodies. 
Anye, others-the extremely inferior ones; after death, anusathyanti, follow; 
sthanum, the state of motionless things like trees etc.; yathakarma, in 
accordance as each one's work is - i.e. under the impulsion of the (fruits of) 
works they have accomplished in this life; similarly, too, yathasrutam, in 






















conformity with the nature of knowledge acquired. The idea is that they 
take bodies accordingly; for another Vedic text says: Creatures are born in 
accordance with their knowledge.' 

The Upanisad speaks of the secret Brahman about which it was 
promised, 'I shall tell': 

^ ^TR - gwt (hThRUM: I 
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8. That Purusa indeed, who keeps awake and goes on creating desirable 
things even when the senses fall asleep, is pure; and He is Brahman, and He 
is called the Immortal. All the worlds are fixed on Him; none can transcend 
Him. This indeed is that. 

Yah esah, He who; jagarti, keeps awake and does not sleep; suptesu, 
when prana etc. are asleep. How? Nirmimanah, creating-through ignorance; 
kamam kamam, each of those desirable thingssuch desirable things as 
woman etc. Purusah, the Purusa (all-pervading Brahman)-who keeps awake 
while accomplishing these; tat eva, that (Purusa) indeed; is sukram, white, 
pure; tat Brahma, that is Brahman-there is no other secret Brahman. Tat eva, 
that indeed; amrtam ucyate, is called the indestructible-in all the scriptures. 
Moreover, sarve lokah, all the worlds —such as the earth etc.; tasmin, on It - 
on Brahman; sritah, are supported-for It is the source of all the worlds. The 
text tat u natyeti kaicana etc. is to be explained as before (in II. i. 9). 

Since the knowledge of the unity of the Self, though validated by proof 
and reiterated more than once, does not find a lodging in the hearts of those 
Brahmanas of insincere intellect, whose minds are swayed by the perverted 
intellect of numerous logicians, therefore the Upanisad, being eager to 
inculcate it, says again and again: 
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9. Just as fire, though one, having entered the world, assumes separate 
forms in respect of different shapes, similarly, the Self inside all beings, 
though one, assumes a form in respect of each shape; and (yet) It is outside. 

Yathd, as; agnih, fire; though bright by nature and only ekah, one; 
pravistah, having entered; bhuvanam — derived from the root bhu (to be), in 
the sense of a place where creatures come into being, the word means - this 
world; rupam rupam prati, in conformity with each form, i.e. in respect of 
the difference of combustible substances, such as wood etc.; babhuva, 
became; pratirupah, multiformed, assuming the respective shapes of those 
different fuels; tathd, similarly; sarvabhutdntardtmd, the Self that is inside 
all beings-by virtue of Its subtleness, like fire in fuels etc.; though only 
ekah, one; has become pratirupah, formed in accordance with the individual 
shapes-in respect of all bodies, owing to Its entry there; bahih ca, and (yet) 
It is outside-in Its own unmodified form, just like space. 

Similarly there is another illustration: 

cTpjtfsfarl srfwt 

c\ 

II? oil 

10. As air, though one, having entered into this world, assumes separate 
forms in respect of different shapes, similarly, the Self inside all beings, 
though one, assumes a form in respect of each shape; and (yet) It is outside. 


Yatha, as; vayuh, air-in the form of vital force; having entered into the 
bodies; rupam rupam prati- rupah babhuva etc. is to be explained as before. 



Since the contingency arises that if a single entity is the Self of all, then 
the sorrowfulness of the world will belong to the supreme Brahman Itself, 
(therefore) this is being said: 

^T|T: II^11 

11. Just as the sun, which is the eye of the whole world, is not tainted by 
the ocular and external defects, similarly, the Self, that is but one in all 
beings, is not tainted by the sorrows of the world, It being transcendental. 

Yatha, as; suryah, the sun; even though by virtue of helping the eyes 
through its light, and illuminating such impure things as urine, ordure, etc., 
becomes sarvalokasya caksuh, the eye of all the people -who see those 
things; still na lipyate, it is not tainted; caksusaih bahyadosaih, by the ocular 
and external blemishes-(by ocular faults), physical lapses amounting to sin, 
which are caused by the sight of impurity etc. : and b v ( external faults 
consistin g in i the contact with impurity etc : tatha . similarl y: t He who ) 
thou g h ekah . one : is sarl'abhutantaratma . the Self inside all : na li pvate 
lokaduhkhena . is not tainted bv sorrows of the world : t since He is ) bah vah. 
transcendental. For , it is throu g h i g norance superimposed on the Self that 
people suffer the sorrows arisin g from desire and work. But that i g norance 
does not really inhere in one’s Self i ust as the snake , the silver , the water . 
and the dirt , superimposed on a ro pe, a mother of pearl , a desert , and the 
skv ( respectivel y), do not in reality exist as the distortions of the rone etc. 
But the y ap pear as the defects of those thin gs tro pe etc. ) because of the 
su perimposition of false notions on the substances t ro pe etc. ) that provide 
the bases for them.' They (the substances) are not tainted by those faults, for 
they are outside the notions thus falsely superimposed. Similarly, people, 
after having superimposed on the Self the false notions of actions, agent, 
and fruit, like that of a snake (on a rope), experience the misery of birth, 
death, etc., consequent on that superimposition; but the Self, though It is the 
Self of all, is not tainted by the sorrow of the world arising from false 





























































superimposition. Why? (Because It is) outside. For just like the rope etc., It 
is extraneous to the superimposition of false notion. 


SlpTT IT: ^ftf^T I 
cT*TT?*TFT tftTT- 
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12. Eternal peace is for those-and not for others-who are discriminating 
and who realize in their hearts Him who-being one, the controller, and the 
inner Self of all-makes a single form multifarious. 

Moreover, He indeed is the supreme Lord, allpervasive, independent, and 
ekah, one; there is none equal to or greater than Him. (He is) vasi, the 
controller-for the whole universe is under His control. Why? Because (He 
is) sarvabhutantaratma, the Self in all beings. Ye dhirdh, those 
discriminating people who-those who have ceased from external activities; 
anupasyanti, (who) realize directly-as a result of the pursuance of the 
instruction of the teacher-realize that God who is the Self; yah, who, 
because of His inscrutable power; karoti, makes- by His mere existence; 
(His) ekam rupam, one form - His own Self that is homogeneous and 
consists of unalloyed consciousness; bahudha, diverse-through the 
differences in the impure conditions of name and form ; (those who realize) 
tarn atmastham, Him as residing in the space of the heart within the body, 
i.e. as manifested as knowledge in the intellect, like a face appearing to 
exist in a mirror, it being impossible for the body to be the receptacle of the 
Self that is formless like space; tesam, for them, who have become 
identified with the supreme Lord; is .easvatam sukham, eternal happiness- 
consisting in the blissfulness of the Self; na itaresam, not for others, for 
those non-discriminating people whose intellects are attached to external 
things; because, though Bliss is their very Self, (they do not get it) owing to 
the obstruction of ignorance. 



^pTT ift fcHMlfa iWM I 
dHlr^HT ^HMSTtPtT sftTT- 
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13. Eternal peace is for those-and not for others—who are discriminating 
and who realize in their hearts Him who-being the eternal among the 
ephemeral, the consciousness among the conscious - alone dispenses the 
desired objects to many. 

Furthermore, (He is) nityah, indestructible; anitya- nam, among the 
destructible; cetanah, consciousness; cetananam, among the conscious- 
among the mani- festors of consciousness such as the living creatures 
beginning with Brahma. As it is owing to fire that water etc., that are not 
fire, come to be possessed of the power to bum, similarly, the power to 
manifest consciousness that is seen in others is owing to the consciousness 
of the Self. Besides, He (is) the omniscient Lord of all—yah, who; ekah, 
alone; vidadhati, ordains diversely, i.e. dispenses without effort; kaman, the 
desirable things-the fruits of work according to merit, as also enjoyable 
things out of His own grace; bahunam, of many, of the desirous, worldly 
people. Those discriminating people who realize Him in their hearts-for 
them is sasrati, eternal; iantih, withdrawal - for them accrues peace that is 
their very Self; and na itaresam, not for others who are of a different sort. 

cl^cl fsfcl MI 

f*ij Trrfrr ii?yii 

14. How shall I know that supreme, unspeakable Bliss which they realize 
directly as 'This'? Is It selfeffulgent-does It shine distinctly, or does It not? 

( Tat ) tat , that-that knowled g e of the Self : that is sukham . bliss : 
anirdesvam . indescribable : and paramam. superexcellent . ( vat tat ), that 
which , thou g h bevond the ran g e of speech and mind of ordinar y peo ple . 
still the Brahmanas . who are free from desires , manvante . consider : etat iti . 
as "This 1 , as somethin g directly known ; katham nu . how indeed : viiani vam . 






































shall I know : tat , that-ha o piness : how can I make It an ob j ect of m v 
consciousness as v This' . as do the sannvasins who are free from desires? 
Kim u tat bhati . does It shine?-That which is Selfefful g ent . does It vibhati . 
ap pear , is It seen , distinctly as an ob j ect of our intellect? Va . or . is It not? 
fOr'. since It is effulgent, is It perceived clearly as an object of our intellect, 
or is It not?) 


The answer to this (aforesaid question) is that It is both self-effulgent and 
shines distinctly (or multifariously). How" 
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15. There the sun does not shine, neither do the moon and the stars; nor 
do these flashes of lightning shine. How can this fire? He shining, all these 
shine; through his lustre all these are variously illumined. 


Tatra, there-in Brahman which is one's Self; survah, the sun; na bhati, 
does not shine, i.e. it does not illuminate that Brahman, though it illumines 
all. Similarly, na candratarakam, na imah vidtvutah bhanti, neither the moon 
and stars nor these flashes of lightning shine; kutah avam agnih, how can 
this firethat is seen by us -(shine)? To cut short, all, inclusive of these, that 
shine, anubhati, shine according as; tarn eva bhantam. He, the supreme 
Lord, shines. Just as (hot) water, fire-brand, etc., owing to their contact with 
fire, burn according as the fire does, but not independently, similarly, it is 
verily tasva bhasa, by His effulgence; that sarvam idam, all thisthe sun etc.; 
vibhati, shine variously. This being so, it is that Brahman Itself that is 
effulgent and shines variously. Through the various kinds of effulgence in 
the effects, it is known that the characteristic of luminosity is intrinsic to 
that Brahman. Indeed, that which does not have intrinsic luminosity cannot 
























impart it to others; for a pot etc. are not seen to illuminate others, whereas 
luminous things like the sun etc. are seen to do so. 


PART II 
Canto ITT 

As in the world the root of a (silk-cotton ) tree can be traced bv comin g to 
know its cotton . 1 similarly the sixth canto is commenced in order to 
ascertain the real nature of Brahman through the determination of the tree 
which is the effect that the world is, of which Brahman is the root: 

BHId'H: I 

W&t rR^T | 

cT frHk^C T: farlT; l cTrT II ?ll 

1. This is the beginningless peepul tree that has its roots above and 
branches down. That (which is its root) is pure, that is Brahman and that is 
called immortal. On that are fixed all the worlds; none transcends that. This 
verily is that. 

Urdhvamulah, that which has its roots above-the root that is the state of 
supreme Visnu. This tree of the world, comprising everything from the 
Unmanifested to the immovables, has its root above. It is called vrksa (tree) 
because (of the root-meaning) of bein g felled. It consists of many evils . 
such as birth , old a ge, death , sorrow , etc. , it chan g es itself every moment . 
inasmuch as no sooner is it seen than its nature is destroyed like ma gic. 
water in a mira ge, a city in the sk v. etc. , and it ceases to exist ultimately like 
a tree : it is without any heart-wood like the stem of a plantain tree : it is 
sub j ect to hundreds of doubts in the minds of sceptics : its reality is 
determined in its true colour bv the seekers of truth * 1 : its essence lies in its 
root , the supreme Brahman , ascertained in Vedanta : it g rows from out of the 
seed of i g norance . 2 desire , action , and the Unmanifested : it has for its 
s prout Hiran vag arbha . the inferior Brahman , comprisin g the two powers of 




























































knowled g e and action : it has for its trunk the diverse subtle bodies of all 
creatures : its vi g our of g rowth results from the sprinklin g of the water of 
desire : it has for its tender sprouts the ob j ects of the senses of knowled ge: 
its leaves are the Vedas , the Smrtis . lo gic, learnin g, and instruction : its 
lovely flowers are the many deeds such as sacrifice , charit y, austerit y, etc. : 
its various tastes are the experience of ha p piness and sorrow : its 
innumerable fruits are the means of subsistence of bein gs: it has its 
secondary roots well developed , entwined , and firmly fixed throu g h the 
s prinklin g of the water of desire ( Tor those fruits ):: it has for its nests the 
seven worlds be g innin g from the one called Sat va. built bv the birds which 
are the livin g bein g s from Brahma downwards: it has its uproar , rendered 
tumultuous throu g h the various sounds arisin g from dancin g, sin ging, 
instrumental music , disport t plav. i est . etc. ), clapping on the arms , lau ghing. 
pullin g, crying, exclaimin g ' Was , alas!' . 'Leave me . leave me! 1 , induced b v 
mirth and g rief arisin g from the en io vment and pain of livin g bein gs: and it 
is felled bv the weapon of detachment consistin g of the realization of the 
identity of Brahman and the Self as inculcated bv Vedanta. This tree of the 
world is'an asvatthahl — its nature is ever unsteady, like the peepul tree, 
shaken as it is by the wind of desire and deeds; it is avdksdkhah - 
downwards are its branches, consisting of heaven, hell, and states of beasts 
and ghosts: (it is) sandtanah, existing from time immemorial, having no 
beginning. Tat eva, that very thing-which is the root of the tree of the world 
— is; sukram, white, pure, resplendent -being in reality the light of the Self 
which is Consciousness; tat brahma, that, indeed, is Brahman, being the 
greatest of all; tat eva, that indeed; ucyate, is called; amrtam, indestructible 
by nature, being true. All else is false, being 'mutable, existing as mere 
name dependent on speech’ (Ch. VI. 1.4), and hence it is mortal. Tasmin, 
on him, on Brahman that is absolutely true; sane, all; lokdlr. the worlds- 
which are comparable to a city in the sky, or water in a mirage, or jugglery, 
and which vanish on the realization of the supreme Truth, sritdh, are fixed- 
during creation, existence, and dissolution. Kah cana na, nothing 
whatsoever-no modification; atyeti, transcends; tat u, that-that Brahman; 
just as the products like pot etc. do not transcend (their material) earth etc. 
This verily is that. 














































































It may be said that the very root of the world, Brahman, by realizing 
which it is stated that people become immortal, does not exist, and that this 
(universe) has emerged out of nothing. But this is wrong: 

V IRII 

2. All this universe that there is, emerges and moves because there is the 
supreme Brahman which is a great terror like an uplifted thunderbolt. Those 
who know this become immortal. 

Prone i sati i. the supreme Brahman' fbeing there); yat idam kim ca jagat 
sarvam, all this universe that there is; nihsrtam (sat), having emerged; ejati, 
moves -acts regularly. That Brahman which is thus the cause of the 
origination etc. of the world is mahat bhayam, greatly terrifying -bhayam 
being derived in the sense of that from which one gets fear; vajram 
udyatam, like an upraised thunderbolt. The idea imparted is that just as 
servants, finding their master in front with an uplifted thunderbolt, 
methodically follow his command, similarly this universe consisting of the 
sun, the moon, the planets, the constellations, and the stars, continues 
methodically without even a moment's respite because it has a God. Ye, 
those who; viduh etat, know this—the Brahman as the witness of all the 
activities of their minds; te, they; bhavanti, become; amrtah, possessed of 
deathlessness. 

The text says how out of fear of Him the world behaves: 

ii^ii 

O CO ' 

3. From fear of Him Fire burns , from fear shines the Sun : from fear run 
Indra and Air , and Death , the fifth.’ 

Bhagat, from fear ; (asga, of Him) - of the supreme Lord; agnih tapati, 
Fire burns; bhaydt, from fear; tapati, shines; surgah, the Sun; bhaydt indrah, 
from fear, Indra; ca, and; vayuh, Air; mrtguh ca, and Death; pancamah, the 



















fifth; dhavati, runs. For unless there was a ruler, like one with an uplifted 
thunderbolt in hand, over these protectors of the world who themselves are 
lordly and powerful, there would not have been any regulated activity as 
that of servants trembling out of fear for their master. 

^ ilWlOcFT I 

cTrT: Wf^ ^ 11*11 

4. If one succeeds in realizing here before the falling of the body, (one 
becomes freed); (else) because of that (failure) one becomes fit for 
embodiment in the worlds of creatures. 

Cet, if; (one) being competent; asakat, i.e. saknoti, succeeds; boddhum, 
in knowing-knows that Brahman which is the cause of this fear; even iha, 
here while still living; prak sarirasya visrasah, before the disintegration, 
falling off, of the body; then one becomes free from the bondage of the 
world. If one does not succeed in knowing, then tatah, because of that non¬ 
realization ; sargesu lokesu, in the worlds of creatable things-on earth etc., 
the word sarga being derived from the root sri, in the sense of the places 
where creatable beings are created; kalpate, one becomes fit; sariratvara, for 
embodiment; the idea is that one assumes a body (in those worlds). 

Hence effort is to be made for the realization of the Self before the 
falling off of the body, for here alone it is possible for the vision of the Self 
to be as clear as that of a face in a mirror, whereas this is not possible in 
other worlds apart from that of Brahma, which however, is difficult to 
attain. How? This is being answered: 

cPTTSSt-H fd fdcjv) | 
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5. As (one sees) in a mirror, so in one's intellect; as in a dream, so in the 
world of the manes; as it is seen in water, so in the world of the 



Gandharvas. As it is in the case of shade and light, so in the world of 
Brahma. 

Yathd, as-as one sees oneself very distinctly reflected; ddarse, in a 
mirror; tatha, similarly; here utmani, in one's own intellect the idea is that, 
when the intellect has become spotless like a mirror, there springs a distinct 
vision of the Self. Yatha svapne, as in a dream -the vision arising from the 
impressions of the waking state is indistinct; tutha, similarly; indistinct is 
the vision of the Self pitrloke, in the world of the manes-because of being 
entangled in the enjoyment of the results of work. Yathu apse, as in water: 
one's form purl iva dadrse is equivalent to paridrsYate iva-appears to be 
without clear demarcation of the parts (hazy); tatha, similarly; indistinct is 
the vision of the Self gandharvaloke, in the world of the Gandharvas. It is 
known from the authority of the scriptures that similar is the case in other 
worlds as well. Only in one, viz brahmaloke, in the world of Brahma, is the 
vision very distinct: chara-atupavoh iva, as (it is) in the case of shade and 
light. But that world is difficult to attain, being the result of many special 
kinds of work and knowledge (i.e. of rites and meditation). Therefore, 
efforts should be made for the realization of the Self here itself. This is the 
idea. 

How is He to be known and what is the need of His knowledge? This is 
being answered: 

sft^fd ll^ll 

6. Having known the dissimilarity of the senses that originate separately, 
as also their rising and setting, the intelligent man does not grieve. 

Indriyanam, of the senses-such as ear etc.; prthak utpadyamdndnam, 
that are separately pro- duced-from their sources, akdsa etc., for the 
purpose of perceiving their own respective objects; matvd, knowing - 
through discrimination; their prthagbha- vam, difference-their nature of 
being essentially dissimilar to the nature of the Self that is extremely pure, 
absolute, and consciousness alone; similarly (knowing their) 



udayastamayau, (rising and setting) creation and dissolution—in relation to 
the waking and sleeping states-as belonging to them only and not to the 
Self; dhirah, the intelligent man; na socati, does not grieve; for the 
constantly uniform nature of the Self being unchangeable, the Self cannot 
be the cause of sorrow. Similar is another Vedic text: 'The knower of the 
Self crosses over sorrow.' (Ch. VII. i.3) 

The Self, in relation to which the dissimilarity of the senses has been 
pointed out, is not to be realized outside, for It is the inmost Self of all. How 
can that be? This is being said: 

11^11 

7. The mind is superior to the organs; the intellect is superior to the 
mind; Mahat (the Great Soul) is superior to the intellect; the Unmanifested 
is superior to Mahat. 

The sense-objects, belonging to the same class as the senses, are 
understood to be enumerated by the mention of the senses. The rest is as 
before (in I. iii. 10). By the word sattva, the intellect is referred to here. 

qr: gwt ^ xt i 
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8. But superior to the Unmanifested is the Purusa who is pervasive and 
is, indeed, without worldly attributes, knowing whom a man becomes freed 
and attains immortality. 

Avyaktat to parah, the Purusa is superior to the Unmanifested; and He is 
vtidpakah, pervasive-for He is the source even of all pervasive things such 
as space etc.; alirigah - linga, derivatively means that sign through which 
anything is comprehended, i.e. intellect etc. - He who has not that liriga, 
intellect etc., is indeed alirigah ; that is, He is devoid of all worldly 
attributes; eva, indeed. Yam jnatva, having known whom - from the teacher 
and the scriptures; jantuh, a man; muc}ate, becomes freed-even while living 



- from the bondages of the heart, such as ignorance etc.; and when the body 
falls, he gacchati amrtatvam ca, attains immortality as well. This part is to 
be construed with the earlier thus: He, the alii gah (incomprehensible) 
Purusa, by knowing whom a man becomes free and attains immortality, is 
superior to the Unmanifested. 

How can there, then, be any possibility of the vision of the 
incomprehensible? This is being said: 

* fakifd WTFT 
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9. His form does not exist within the ran g e of vision : nobody sees Him 
with the eve. When this Self is revealed throu g h deliberation . It is realized 
b v the intellect , the ruler of the mind . 1 that resides in the heart. Those who 
know this become immortal. 

Asya rupam, His form-the form of this inmost Self; na tisthati, does not 
exist; samdr.se, as an object of vision. Therefore, na kah cana, nobody; 
pasyati, sees, perceives; enam, this Self-that is being considered; caksusd, 
through the eyes-i.e. through any of the senses, for the word caksuh (eye) is 
used here suggestively for all the senses. How, then. He is to be seen is 
being said: hrdd, by that which is in the heart; manisd, by the intellect - 
manit being that which, as the controller, rules (iste) the mind (manas) 
characterized by thought. Abhiklrptah, when (It is) confirmed, i.e. revealed; 
by that (intellect), the ruler of the mind, which is in the heart and is free 
from occupation with objects; manasd, through the adequate vision 
consisting in deliberation; then the Self can be realized'—this should be 
supplied to complete the sentence. Ye, those who, viduh, know; etat, this, 
this fact that the Self is Brahman; te, they; amrtdh bhavanti, become 
immortal. 


















How can the ruler in the heart be attained? For that purpose yoga is being 
inculcated: 

cTHTTf: T^TT ttRt*T ll?o|| 

10. When the five senses of knowled g e come to rest to g ether with the 
mind , and the intellect , too , does not function , that state they call the 
hig hest.' 

Yadd, at the time when; panca jnanani, the five senses of knowledge- 
such as ear etc., which are called jndna (knowledge), being meant for it; 
saha manasd, together with the mind, which the senses follow-together with 
the internal organ (mind) which is (now ) weaned awav from t its functions 
of) thinkin g etc. , avatisthante . are at rest - in the Self alone , after desistin g 
from their ob j ects : ca buddhih . and the intellect—characterized b v 
determination : na vicestate .1 does not engage in its own activities; tarn, that 
(state); ahuh, they call; paramam gatim, the highest state. 

cTT iflTTfa’fa HWFi) fkTlftfelTOTFl I 
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11. They consider that keeping of the senses steady as yoga. One 
becomes vigilant at that time, for yoga is subject to growth and decay. 

Many ante, they consider; tarn, that state-which is such; viz sthiram 
indriyadharaniam, the steady control of the senses, i.e. keeping the inner 
and outer organs steady; yogam iti, as yoga (joining) -though in reality it is 
disjunction, for this state of the yogi consists in the cessation of the contact 
with all evils, and in this state, indeed, is the Self established in Its own 
nature, free from the superimposition of ignorance. Bhavati, one becomes; 
apramattah, unerringever careful about the concentration of mind; tada, at 
that time - at the very time that one commences yoga, which meaning 
follows from the implication of the context; for when the intellect etc. cease 
to function, there can be no possibility of carelessness; therefore, the 
carefulness is enjoined even before the cessation of the activities of the 



































intellect etc. Or . since unimpeded vi g ilance is possible only when the senses 
are kept stead y, therefore it is stated . One becomes unerrin g at that time. 1 
Whv? Yo g ali hi orabhavd- ovavau . for vog a is sub j ect to g rowth and 
decavthis is the meanin g . Therefore , vi g ilance is needed for avoidin g 
decay,.] .This is the idea. 

If Brahman be an object of the activities of the intellect etc., then It 
should be specifically apprehended as 'This is such and such’; and since It 
cannot be perceived on the cessation of the intellect etc., there being then no 
instrument for cognition, Brahman should surely have no existence (then). 
It is a wellknown fact in the world that a thing exists so long as it is within 
the range of an instrument of cognition, and the contrary one is non¬ 
existent. Hence yoga is useless; or Brahman is to be perceived as non¬ 
existing inasmuch as It cannot be cognized. This contingency having arisen, 
this is the reply: 

Act cBtH *m*Ti y ?TWt *T I 
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12. It cannot be attained through speech, nor through mind, nor through 
eye. How can It be known to anyone apart from him who speaks of It as 
existing? 

It is true that na eva vdcd, neither through speech; na manasd, nor 
through mind; na cak.susd, nor through eye; nor even through the other 
senses; prdptum sakyah, can It be attained. This is the idea. Still though It is 
devoid of all attributes, It does exist, since It is known as the root of the 
universe; for the denial of effects presupposes some existence as their 
ultimate limit. Similarly, this effect (in the form of the universe) when 
traced back in an ascending order of subtleness, makes one apprised of the 
idea of existence as its ultimate resort. Even when the intellect is being 
attenuated through the sublation of objects, the intellect dissolves only as 
pregnant with a concept of existence. And reason, indeed, is the proof for us 
in ascertaining the real nature of the existent and the non-existent. If the 
world had no root, this creation would be filled with non-existence and 
would be perceived as non-existent. But in fact, this is not so; it is perceived 





























as 'existing', just as a pot etc., produced from earth etc., are perceived as 
permeated with earth. Therefore the Self, the root of the universe, is to be 
realized as existing. Why? Asti iti bruvatah, apart from the faithful one 
who, following the scriptures, speaks of existence; katham, how; can tat, 
that Brahman; upalabhyate, be known; anyatra, anywhere else - in the one 
who holds the theory of non-existence, in the one who thinks perversely in 
this way: The root of the world, the Self, does not exist; this effect is 
causeless, and it gets dissolved into non existence as its end'? The idea is 
that It is not perceived in any way. 

M frfi ril cftM ri f I 
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13. The Self is (first) to be realized as existing, and (then) as It really is. 
Of these two (aspects), the real nature of the Self that has been known as 
merely existing, becomes favourably disposed (for selfrevelation). 

Therefore, eschewing the devilish company of those who advance the 
theory of non-existence, asti iti eva upa/abdhavjwh, the Self should be 
realized as existing (i.e. immanent in all)-as productive of effects in which 
existence inheres, and as having the intellect etc. as Its limiting adjuncts. 
But when the Self is devoid of all that and is not subject to changes -and 
effects do not exist apart from their cause, because of the Vedic text, 'All 
transformation has speech as its basis, and it is name only. Earth as such is 
the reality' (Ch. VI. 1. 4) then, of that unconditioned, attributeless Self that 
is free from becoming an object of such concepts as existence and non¬ 
existence; tattvabhavah, the true (transcendental) nature-(bhavati) is 
revealed. (Tattvabhavena), in that (truly revealed) form too—'is the Self to 
he realized', this much is to be supplied. The sixth (genitive) case in 
uhhavoh is used to imply selection. Uhhaj*oh, of the two (aspects), again - 
of the conditioned and the unconditioned, of the aspects of immanence and 
transcendence : the tattvabadvah . the real (transcendental ) aspect : asti iti eva 
u palahdhasva . of that very Self which was earlier realized as existin g' las 
immanent), i.e. which was known through the idea of existence called up by 
the limiting adjuncts that are themselves the effects of an existing entity; 
(that real aspect of that very Self) prasidati, becomes favourably disposed 













for revealing Itself later on- i.e. to the man who had realized It earlier as 
existence; the real aspect being that from which all limiting adjuncts have 
vanished, which is different from the known and unknown, is non-dual by 
nature, and is ascertained by such Vedic text as, 'not this, not this' (Br. II. iii. 
6, III. ix. 26), not gross, not subtle, not short' (Br. III. viii. 8), in the 
changeless, bodiless, inexpressible, unsupporting' (Tai. II. vii. 1), etc. 

*T5T H? ffe facTT: I 
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14. When all desires clinging to one's heart fall off, then a mortal 
becomes immortal (and he) attains Brahman here. 

Thus, of the man who has realized the supreme Reality, yadd, when; 
sarve kdmuh, all desires; pramucyante, fall off, are broken to pieces, owing 
to the absence of anything else to be desired; ye, the desires which; hrdi 
sritdh, clung to the heart; asya, of that man of knowledge, before his 
enlightenment - the intellect, and not the Self, being the seat of the desires, 
which fact is also supported by another Vedic text, 'desire, thought, (doubt, 
etc., all these are but the mind)' (Br. I. v. 3): atha, then; he who was before 
enlightenment mart rah, mortal; amrtah bhavati, be- nlightenment -' by 
virtue of comes immortal, after enlightenment-' the elimination of death 
constituted by ignorance, desire, and deeds: death, which causes departure, 
having been destroyed, there remains no possibility of departure, and hence 
atra, here itself; owing to the cessation of all bondage, like the blowing out 
of a lamp, samasnute brahma, (he) attains Brahman, i.e. (he) becomes 
Brahman Itself. 

When again will the desires be totally uprooted? This is being said: 

£4*4 I 
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15. When all the knots of the heart are destroyed, even while a man is 
alive, then a mortal becomes immortal. This much alone is the instruction 
(of all the Upanisads). 



Yadd, when; sarve granthavah, all the knots-i.e. all concepts arising from 
ignorance, that bind one fast like knots; hrdavasva, of the intellect; prabhid- 
vante, get shattered, are destroyed; iha, here-even while a man is living. The 
concepts arising from ignorance are, 'I am this body', This wealth is mine', ’I 
am happy and unhappy', etc. When the bondages of ignorance are destroyed 
by the rise of the opposite knowledge of the identity of the Self and 
Brahman, in the form, ’I am Brahman indeed, and am not a transmigrating 
soul', then the desires originating from the knots become totally eradicated. 
Atha martvah amrtah hhavati, then a mortal becomes immortal. Eta-vat hi, 
this much only is-there should not be any anticipation that there is more; 
anusa- sanam, the instruction; the expression, of all the Upanisads’, should 
be supplied to complete the sentence. 

By asserting He attains Brahman here' (11. iii. 14). it has been declared 
that there is no going for an enlightened man of whom all the knots of 
ignorance become destroyed on the realization of the identity of the Self 
with the all-pervading and absolutely attributeless Brahman, and who 
becomes Brahman even while living, which fact is also supported by 
another Vedic text: Of him the organs do not depart. Being but Brahman he 
is merged in Brahman.' (Br. IV. iv. 6) But for those who are not much 
advanced in the knowledge of Brahman, who are engaged in other kinds of 
knowledge (i.e. in worship and meditation), and who are fit for the world of 
Brahma, as also for those others who are the opposite of these and are fit for 
worldly existence, this particular kind of path is stated with a view to 
eulogizing the superior result of the knowledge of Brahman that is being 
treated here. Moreover, the knowledge of Fire had been questioned about 
and was imparted. The process of the attainment of the fruit of that 
knowledge has also to be described. Hence this verse is begun. As to that, 
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16. The nerves of the heart are a hundred and one in number. Of them 
one passes through (the crown of) the head. Going up through that (nerve) 
one gets immortality. The others that have different directions, become the 
causes of death. 

The nerves that issue out of the heart of a man are satam, a hundred in 
number; ca eka, and one-called susumna. Tasam, of these; eka. the one-the 
susumna; abhinilzsrta, goes out, by piercing through murdhanam, (the 
crown of) the head. At the time of death one should bring one's mind under 
control through that (susumna) nerve, and get it concentrated in the heart. 
Tana, through that nerve: firdlivam ~i ' ran. going up -along the Path of Sun 
(uttara-marga); one eti, attains; amrtatvam. immortality—which is relative 
because of the Smrti, The place (i. e. Brahma- loka) that lasts till the 
absorption of all the elements (i. e. cosmic dissolution) is called 
immortality.' (V. P. 11. viii. 97) Or, after having enjoyed incomparable 
pleasures abounding in the world of Brahma, he attains immortality, in the 
primary sense of the word, along with Hiranyagarbha (Brahma), in due 
course of time. Visvak anydh, the other nerves that branch out (otherwise), 
in different directions; become the causes utkramane, of death, i.e. for the 
attainment of the worldly state alone. 

Now, with a view to concluding the purport of all the cantos the 
Upanisad says: 

3T^STTT5T: ^VcKIcMl 
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17. The Purusa, the indwelling Self, of the size of a thumb, is ever seated 
in the hearts of men. One should unerringly separate Him from one's body 
like a stalk from the Mufija grass. Him one should know as pure and 
immortal. Him one should know as pure and immortal. 



Ahgusthamdtrah purusah antardtmd sadd jand- ndm hrdaye, in the 
heart as related to men; samni- vistah -all this is as has been already 
explained (vide II. i. 12-13). Tam. Him; pravrhet, one should raise, should 
pull out, i.e. should separate; svdt .sarirdt, from one's own body. Like what? 
That is being said: Dhairyena, unerringly; isikdm iva munjdt, like a stalk 
from the Munja grass, that is inside it. Vidydt, one should know; tarn, that 
thing-the absolute Consciousness that has been separated from the body; to 
be sukram amrtam, pure and immortal -to be the Brahman previously 
described. The repetition (of Him one should . . .', etc.), as also the word 
iti, is to show that the Upanisad is concluded. 

Now this conclusion of the purport of the story is being stated with a 
view to eulogizing the knowledge: 
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18. Naciketa, having first become free from virtue and vice, as also 
desire and ignorance, by acquiring this knowledge imparted by Death, as 
also the process of yoga in its totality, attained Brahman. Anyone else, too, 
who becomes a knower thus (like Naciketa) of the indwelling Self, (attains 
Brahman). 

Naciketa, labdhva, having attained-from Death, through the granting of 
boons; mrtyuproktam etam vidydm, this knowledge of Brahman imparted 
by Death-as stated above; yogavidhim ca krtsnam, and the process of yoga 
in its entirety, i.e. together with all its accessories and results. What 
happened to him after that? Brahmapraptah abhut, (he) attained Brahman, 
i.e. became free. How? By having already become virajah, free from virtue 
and vice; (and) vimrtyuh, free from desire and ignorance, through the 
acquisition of knowledge. Not only Naciketa, but anvah a oi. anyone else . 
too—becomes like Naciketa fa knower of Brahman ! b v attainin g the Self . 
existin g in the context of the bod y, as one's own innermost reality in Its 




















absoluteness , and not in anv form other than as the indwellin g Self. He who 
knows adhvOt- mam eva . the Self that exists in the context of the body—in 
the manner as described , who is an cwarn- vit . a knower of this kind : he . 
too , havin g become t'ira i ah . ( Tree from virtue and vice ): becomes vimrt- vull 
( Tree from desire and i g norance ) 1 - by knowing Brahman' —this (sentence) is 
to be added to complete the idea. 

This valedictory prayer is uttered with a view to removing all faults 
incurred by the disciple and the teacher through lapses resulting from 
inadvertence during the course of acquiring or imparting the knowledge: 

3* i cfaf i 

II ^ £11 

3* STTfcr: STTfer: STT^rT: II 

cjcfhn II 

19. May He protect us both (by revealing knowledge). May He protect us 
both (by vouchsafing the results of knowledge). May we attain vigour 
together. Let what we study he invigorating. May we not cavil at each other. 
Om! Peace! Peace! Peace! 

Avatu . mav He protect : saha nau . both of us to g ether-bv revealin g the 
real nature of knowled g e. Who" That supreme God Himself who is revealed 
in the Upanisads. Besides , bhunaktu . mav He protect : saha nau . both of us 
tog ether-bv revealin g the result of that knowled g e. Karavavahai . mav we 
both accomplish : saha . to g ether - j ointly indeed : virvam . the power- 
orig inatin g from knowled g e. Moreover , let adhitam . the lesson : tei asvinau 
t is to be construed as te i asvinoh ). of us two who are of sharp intellect ibe 
befittin g for us ) -let what has been studied bv us be well studied. Or the 
meanin g is: Let nau adhitam . what has been studied bv us two : be ver y 
tei asvi . potent , invi g oratin g Ma vidvisavahai . mav we two not cavil at each 
other—i. e. mav we not entertain that anta g onism subsistin g between a 
disciple and his teacher owin g to defects in stud y and teachin g that 
ori g inate from unwittin g lapses. Sanitih . santih . santih . peace , peace , peace 
-this repetition for three times is to avert all evils, t Om. 









































































































TAITTIRIYA UPANISAD 
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(For translation etc. see Li) 

TAITTIRlYA UPANISAD 

PARTI 

On the Science of Pronunciation etc. 

CHAPTER I 

Salutation to That Brahman, which is of the nature of consciousness, from 
which the whole universe was born, into which it gets dissolved, and by 
which it is sustained. 

I bow down ever before those adorable Teachers by whom was explained 
all these Upanisads in the past, by taking into consideration the words, the 
sentences, and the means of valid knowledge. 



With the grace of my Teacher, and for the benefit of those who prefer a 
clear exposition, I compose this explanation of this Upanisad that is the 
essence of that section of the Vedas, called) the Taittiriva. 

Introduction: In the precedin g text' have been studied the obli g ator y 
duties that are meant for diminishin g the accumulated sins , and the optional 
rites that are meant for people cra%' .ittg for results. Now is commenced the 
knowled g e of Brahman with a view to eschewin g the causes that lead to the 
performance of karma 1 . Desire must he the source of karma, since it 
stimulates action; for no impulsion to activity is possible in the case of 
those whose desires have been fulfilled, they bein g then established in their 
own Self as a result of the absence of desire. And fulfilment of desires 

follows from the desire for the Self! inasmuch as the Self, indeed, is 
Brahman, and for the knower of Brahman will be declared the attainment of 
the Highest (II. i. 1). Therefore the continuance in one's own Self, on the 
eradication of ignorance, is tantamount to the attainment of the Highest, 
which fact is supported by such Vedic texts as: '(When) one gets fearlessly 
established (in Brahman)' (Il.vii.l), 'He attains this self made of bliss' 
(II.viii.5). 

Objection : May it not be said that emancipation consists in remaining 
established in one's own Self without any positive effort—a state that 
ensues as a consequence of the non-commencement of optional and 
prohibited activities, the exhaustion through enjoyment of (the results of) 
karmas that have commenced, and the absence of sin owing to the 
performance of obligatory karmas. Or, (it may be that) emancipation results 
from the activities themselves, since karmas are the source of that 
unsurpassable happiness which is called heaven. 

Answer: This cannot be so, because karma is multifarious, and as such, 
there, is the possibility that there are actions -done in many previous births 
and bearing fruits (in this life) or remaining in abeyancewhich have 
opposite results. Accordingly, since those of the actions that have not begun 
to bear fruits (in this life) cannot possibly become exhausted through 
enjoyment in (this) one single birth, it is reasonable that a fresh body shall 
be created as a result of the residual fruits of action; and the existence of 




















residual fruits of work is also proved by hundreds of Vedic and Smrti texts 
such as: 'Among them, those who were performers of meritorious deeds 
here, (they will attain good births)' (Ch. V. x. 7) ; 'Owing to the residual 
(results, the soul gets its future birth)' (Ap. II. 2.2.3; Gau. 11). 

Objection: The obligatory duties are calculated to consume all the good 
and bad fruits of actions that are still inoperative. 

Answer:. No, for it is stated that the non-performance (of obligatory 
duties) entails pratyavaya. And the word pratyavaya means evil 
consequences. Since it is admitted that obligatory duties are meant for 
warding off evil consequence in the form of a future sorrow, they cannot be 
meant for consuming actions that have not begun to bear fruit. Granted, 
however, that the obligatory duties are capable of dissipating the actions 
that are yet inoperative, it is only the impure ones that they can sweep away 
and not the pure ones; for there is no contradiction (between the pure 
actions and obligatory duties) inasmuch as the actions that have desirable 
results are pure by nature, and, as such, they cannot be logically opposed to 
obligatory duties, the pure and the impure alone being reasonably opposed 
to each other. 

Moreover, since desires, which are the springs of action, cannot cease 
unless there is enlightenment, there is no possibility of the eradication of 
actions as a whole (b y the obli g atory duties ) . And it has been said that since 
desire has for its ob j ects thin g s other than the Self , it belon g s to one who 
has not realized the Self : that there can be no desire m one's own Self . It 
bein g ever realized :! and that the Self is the supreme Brahman. Besides , the 
non-performance of obli g atory duties is a ne g ation , from which an evil 
consequence cannot reasonably follow : 2 hence the non-observance of the 
obli g atory duties is a pointer to the fruition of the evil consequences 
flowin g from the sins accumulated in the past. Accordin gly, the use of the 
suffix satr f -in g) is not unreasonable in the text: 'Not performin g the 
obli gator y dut y l and performin g the prohibited ones and g ettin g attached to 
sense-ob i ects . a man courts his downfallV3 (M. XI.44). Else there will 
emerge a positive entity from a non-entity, which fact will nullify all means 
















































of valid knowledge. Therefore, it is not proved that a man, (as it result of 
karma,) remains poised in his Self without any positive (spiritual) effort. 

As for the statement, 'emancipation is attainable through activity 
inasmuch as the unsurpassable happiness, called heaven, is a result of 
karma', that too is wrong. For emancipation is a permanent entity, and 
nothing that is everlasting can ever have a beginning. Whatever is produced 
in this world is impermanent. Therefore, emancipation is not a creation of 
karma. 

Objection : Karma in association with meditation (and worship) has the 
capacity of producing a permanent thing. 

Answer: No, because that involves a contradiction. It is self¬ 
contradictory to say that a thing that is eternal is still created. 

Ob i ection: Since the very thin g which is destroyed cannot be produced 
ag ain , therefore liberation , thou gh permanent , can be brou g ht into existence 
j ust like non-existence in the form of destruction ( which is brou g ht about b v 
action ).I 

Answer: No . for freedom is a positive entitv.2 (Moreover) since non¬ 
existences, (as such), cannot be distinguished, it is a mere fancy to aver that 
non-existence in the form of destruction has a be g innin g.1 Non-existence is 
in fact that which is o p posed to existence. On the analo g y that existence . 
thou g h one , is differentiated bv a not or a cloth , as the existence of a not or 
the existence of a cloth , as thou g h they are different , the nonexistence of 
existence , too , thou g h undifferentiated , is ima g ined to be differentiated — 
j ust as substances etc, are-owin g to the (fancied ) association ( with them ) of 
action , q ualit y, etc. Not that a non-existence can coexist with a qualit y in 
the sense that a lotus does (with its colour etc. ) . Should it be possessed of an 
adj ective , it will become nothin g but existence.2 

Ob j ection: Since the a g ent of meditation and action is eternal , the 
salvation emer ging as a result of a flow of meditation and action3 is eternal. 































































Answer: No. For the agentship that flows like the current of the Gatiga is 
an evil in itself, and salvation will be sub j ect to cessation on the cessation of 
ag ent- ship.I Therefore, emancipation consists in continuance in one's own 
Self on the cessation of the material cause in the form of ignorance, desire, 
and activity. The Self, as such, is Brahman; and from the knowledge of 
Brahman follows liberation consisting in the eradication of ignorance. 
Hence is commenced (this) Upanisad meant for to lead to the acquisition of 
the knowledge of Brahman. Knowledge (itself) is referred to by the word 
Upanisad, for, in the case of those who are devoted to it, it either loosens or 
ends such things as being bom in a womb and old age, or because it takes 
one near Brahman, or because the highest good is proximately embedded in 
it. And the book, too, is called an Upanisad because it is meant for that 
purpose. 
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ranfir i sfeurfir i nre wfewfa i errenreg i 
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1. May Mitra be blissful to us. May Vamna he blissful to us. May 
Aryaman be blissful to us. May Indra and Brhaspati be blissful to us. May 
Visnu, of long strides, be blissful to us. Salutation to Brahman. Salutation to 
you, 0 Vayu. You, indeed, are the immediate Brahman. You alone I shall 
call the direct Brahman. I shall call you righteousness. I shall call you truth. 
May he protect me. May he protect the teacher. May he protect me. May he 
protect the teacher. Om, peace, peace, peace! 

May Mitra, the deity who identifies himself with and is the self of the 
function of exhaling and of day; become sam, blissful; nab, to us. Similarly, 
too, Vamna is the deity who identifies himself with and is the self of the 
function of inhaling and of night. Aryaman identifies himself with the eye 
and the sun, Indra with strength, and Brhaspati with speech and intellect. 
Visnu is urukramah, possessed of great strides, and identifies himself with 











the feet. These are the deities in the context of the body. The expression, 
sum nab bhavatu, may he be blissful to us, is to be connected with all. Since 
the comprehension, retention, and communication of the knowledge of 
Brahman can proceed without hindrance when the gods are benevolent, 
their benignity is being prayed for by saying, sam nab bhavatu etc. 
Salutation and eulogy are offered to Vayu (Air) by one craving for the 
knowledge of Brahman, so that the hindrances to the knowledge of 
Brahman may be averted. Since the fruits of all actions are in his keeping, 
Vayu is Brahman; brahmane, to that Brahman; namah, (humble) salutation; 
the expression, I offer', has to be added to complete the sentence. .Namah, 
salutation; te, to you; vayo, 0 Vayu; i.e. I salute you. Thus Vayu (Air, Life) 
himself is referred to both mediately and immediately. Besides . 1 0 Air ). 
since Ivam eva asi . vou yourself are : pratvaksam brahma , the direct and 
immediate Brahman - bein g proximate and without anv intervention , as 
contrasted with outer or g ans like the eve etc. : therefore , vadisvami . I shall 
call : tvam eva . vou alone : as pratvaksam brahma , the direct and immediate 
Brahman.l Rtam. righteousness, is an idea fully ascertained by the intellect 
in accordance with the scriptures and in conformity with practice; that, too, 
being subject to you, vadisyami, I shall speak of you alone as that (rta). 
Satyam, truth, is that which is reduced to practice through speech and 
bodily action; since that truth, too, is practised under you, vadisyami, I shall 
call you that truth. May tat, that, the all-pervasive Brahman, called Vayu, 
being thus prayed to by me who hanker after knowledge; avatu mam, 
protect me -by endowing me with knowledge. May tat, that very Brahman; 
avatu, protect; vaktaram, the teacher - by endowing him with the power of 
exposition. The repetition of the expressions, avatu mam avatu vaktaram, is 
for showing eagerness (for knowledge). The three repetitions in Om santih, 
santih, santih, (Om, peace, peace, peace) are for destroying the three kinds 
of obstacles to the acquisition of knowledge, viz the physical, the natural, 
and the supernatural. 


CHAPTER II 
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1. Om! We shall speak of the science of pronunciation. (The things to be 
learnt are) the alphabet, accent, measure, emphasis, uniformity, 
juxtaposition. Thus has been spoken the chapter on pronunciation. 

The chapter" On the Science of Pronunciation 1 is be g un so that there ma y 
not be any slackness in the effort involved in the recital of the text : for the 
comprehension of meanin g pla vs a prominent part in the Upanisad.l Sikca. 
(derivatively) signifying that through which something is learnt, is the 
science of pronunciation of letters etc. Or, from the (derivative) implication 
of those things that are leamt, siksa means the letters etc. Siksa is the same 
as siksa, the lengthening (of i) being a Vedic licence. That .siksam, science 
of pronunciation; vyakhyasyamah, we shall explain - (derivatively 
meaning) we shall speak (khyasyamah) clearly (vi) and fully (d). This form 
of the verb, signifying as it does the revelation of the activity (of the organ 
of speech), is derived from the root caksii which optionally changes into 
khya, and is preceded by vi and a. Now, the varnah, alphabet, consists of a 
etc. The svarah, accent, is uddita (elevated) etc. (svaritah, pitched; and 
anudatta, unaccented). The matrah, measures (the times required to 
pronounce), are short etc. Balam, emphasis, is the kind of effort (in 
pronunciation). Samah is uniformity- the medium mode of pronunciation of 
letters. Santanah is the same as sarhhita, i.e. juxtaposition (conjoining of the 
letters etc.). This is, indeed, what is to be taught. This siksadhyayah, chapter 
in which siksa occurs; uktah, has been spoken; iti, thus. The conclusion 
with the word uktah, is for the sake of making the way clear for what 
follows. 


CHAPTER III 
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1. May we both attain fame together. May spiritual preeminence be 
vouchsafed to both of us together. 

Now, therefore, we shall state the meditation on juxtaposition through 
five categories - relating to the worlds, to the shining things, to knowledge, 
to progeny, and to the body. These they call the great juxtapositions. Now 
then, as regards the meditation on the worlds: The earth is the first letter. 
Heaven is the last letter. The sky is the meeting-place. 

Now is being stated the (esoteric) meditation on the sa?hhita (conjoining 
of letters). There, again, may the yasah, fame-which is prayed for as a 
reward for the full knowledge of the (esoteric) meditation on the sa,nhit5 
etc.; come, saha, simultaneously; nau, to us both — to the teacher and the 
taught. And the brahma- varcasam, spiritual preeminence, splendour, that 
results from it; may that, too, occur saha, simultaneously; nau, to us both. 
This is an expression of a prayer on the part of the pupil. For, in the case of 
a pupil a prayer is appropriate, since his aspiration still remains unrealized. 
But this is not a prayer of the teacher, as he has gained the goal. For a 
teacher is called so when his aspiration has been fulfilled. 

Since the intellect that is too much occupied with (verbal) texts cannot 
easily be led to the domain of comprehension of meaning, atah, therefore; 
atha, after this, after the codification of the science of study; 
vyakhyasyamah, we shall state; upanicadam sarkhitayah, the Upanilad, i.e. 
meditation, with regard to the saihhita (conjoining of letters) -a subject that 
is closely related to the (verbal) text itself; pancasu adhikaranesu, under five 
headings-through five means, i.e. subjects of knowledge. Which are they? 
They are being enumerated : adhilokam . the meditation that refers to the 
worlds : similarl y, adh i autisam . meditation concernin g lights: adhividvam . 

















meditation concernin g knowled ge: adhi prai am . meditation concernin g 
progeny: adhvatmam . meditation concernin g the bodv.l The people versed 
in the Vedas, acaksate, speak of; tab, these-these meditations concerning 
five subjects-; as mahasathhitah, the great juxtapositionsthey being great, 
since they relate to great things like the world, and being sathhitas 
(juxtapositions) as well. Atha, now then; from among all these, as they are 
presented seriatim, adhilokam, the meditation with reference to the worlds, 
is being stated. The word atha is used everywhere to show the order (of 
meditation). Prthivi, the earth; is purvarupam, the earlier form, the earlier 
letter; this amounts to saying that one should think of the first letter, 
occurring in a juxtaposition, as the earth. Similarly, the uttarariipam, the last 
letter; is dyauh, heaven. Akas'ah, sky (or space) ; is sandhih, the middle 
one, between the first and the last letters, since in it the first and last forms 
get united. 
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2-4. Vayu is the link. This is the meditation with regard to the worlds. 
Then follows the meditation with regard to the shining things. Fire is the 
first letter. The sun is the last letter. Water is the rallying point. Lightning is 
the link. This is the meditation with regard to the shining things. Then 



























follows the meditation with regard to knowledge. The teacher is the first 
letter. The student is the last letter. Knowledge is the meetingplace. 
Instruction is the link. This is the meditation with regard to knowledge. 
Then follows the meditation with regard to progeny. The mother is the first 
letter. The father is the last letter. The progeny is the focal point. Generation 
is the link. This is the meditation with regard to progeny. Then follows the 
meditation with regard to the (individual) body. The lower jaw is the first 
letter. The upper jaw is the last letter. Speech is the meeting-place. The 
tongue is the link. This is the meditation with regard to the (individual) 
body. These are the great juxtapositions. Anyone who thus meditates on 
these great juxtapositions, as they are explained, becomes conjoined with 
progeny, animals, the splendour of holiness, edible food, and the heavenly 
world. 

Vavuh. air, is : sandhanam . the link fa catalytic a g ent ) —derived in the 
sense of that bv which thin g s are con- j oined.I Iti . thus far-is stated : 
adhilokam . the meditation with reference to the worlds. Atha adhi i vautisam 
etc, are to be similarly explained. The two words , iii and imah . thus and 
these , allude to what was mentioned earlier. Yah , anyone who : evam . thus : 
veda . meditates : on etch mahasathhitah . these g reat j uxtapositions : vva- 
kh vatah . as explained-. The meanin g of the word veda should be upasana . 
meditation or adoration , because the tonic is of perfect knowled ge.2 and 
because there is the text: 'Thus, 0 Pracinayogya, you worship' (I.vi.2). And 
meditation consists in a current of uniform concepts, not interspersed with 
dissimilar ones, which proceeds according to the scriptures and relates to an 
object enjoined in the scriptures. Besides, the word upasana is well known 
in the world in such sentences as, 'He upasate, waits on (i.e. adores), the 
Guru', 'He upasate, waits on (i.e. adores), the king'; for a man who 
constantly serves the Guru and others is said to be rendering upasand 
(adoration to them) ; and he acquires the fruit of his adoration. Similarly, in 
the present context, too, he who meditates thus, sandh gate, is conjoined 
with the things beginning from progeny and ending with heaven; that is, he 
acquires the fruits such as progeny and others. 


CHAPTER IV 
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1-2. The Om that is preeminent in the Vedas, that pervades all words, and 
that emerged from the immortal Vedas as their quintessence, may he who is 
Indra (i.e. Om) gratify me with intelligence. 0 Lord, may I be the receptacle 
of immortality. May my body be fit; may my tongue be surpassingly sweet; 
may I hear much through the ears. You are the sheath of Brahman; you are 
covered by (worldly) wisdom. Protect what I have heard. Then vouchsafe to 
me who am her (i.e. Prosperity's) own, that Prosperity which brings, 
increases, and accomplishes quickly for me clothes, cattle, food, and drink 
for ever, and which is associated with furry and other animals. Saaha. May 
the Brahmacarins (i.e. students) come to me from all sides. Saaha. May the 
Brahmacarins come to me in various ways. Saaha. May the Brahmacarins 
come to me in the proper way. Saaha. May the Brahmacarins have physical 
self-control. Saaha. May the Brahmacarins have mental self-control. Saaha. 

In the text beginning with yah chandasam are being mentioned, for him 
who wants intelligence and wealth, a prayer and a sacrifice which are the 
means for their acquisition; and this conclusion is borne out by the 
indications implied in, 'May he who is Indra gratify me with intelligence’, 
and 'Then bring for me wealth'. Yah, he who; chandasam, among the Vedas; 
is rsabhah, a bull - like a bull, because of preeminence; aisaarupah, 
omniform -because of permeating all speech, in accordance with another 



Vedic text, v For instance, as (all leaves are held together) by their midribs, 
(in this way all the words are joined together by Om) 1 (Ch.II. xxiii.3) 
Hence is Om a bull. Om is indeed the object to be worshipped here; hence 
its eulogy through such words as 'bull' is quite appropriate. Chandobhyah, 
from the Vedas; amrtat, from immortality-the Vedas are indeed , immortal- . 
from that immortalit y: adhi- sambabhuva . was born suner-excellentlv. The 
idea is that . Om a p peared as the quintessence when Pra ia pati performed 
austerit y t i.e. deliberated intentl y) with a view to extractin g the finest 
essence from the worlds , the g ods , the Vedas and the Vvahrtis fBhuh . 
Bhuvah . Svah ). f it was only a revelation to him ), for in the case of Om . 
which is everlastin g. no real ori g ination can properly be ima g ined. Sah . he- 
the Om which is of this kind : and which is indrah . the ordainer of all 
desires , the supreme Lord : s prnotu . ma v IHe) g ratify or stren g then - for the 
stren g th of wisdom is the ob j ect pra ved for : ma . me : medha va. with 
wisdom. Deva . 0 God : bhuvasam . ma v ID become : dharanah . the wearer : 
amrtas va. of immortalitv-of the knowled g e of Brahman which is the cause 
of immortalit y, this bein g the context of that knowled g e.' Moreover, may, 
me, my; .ariram, body; become vicarsanam, skilful, i.e. fit. The verb 
bhuyasam (in the first person) should (here) be changed into bhuyat in the 
third person. (May) me, my; jihva, tongue; (become) madhumattama, 
exceedingly sweet, i.e. abundantly possessed of sweet speech. Karnabhyam, 
through the ears; visruvam (i.e. vyasravam), may I hear, that is, may I 
become a hearer of; bhuri, much. The meaning of the passage is that the 
group of my body and senses should become fit for the knowledge of the 
Self. 

For the same purpose, intelligence, too, is being prayed for. Brahmanah, 
of Brahman, of the supreme Self; asi, you are ; the kosah, sheath - like the 
scabbard of a sword, you being the seat of realization. Indeed, you are the 
symbol of Brahman, on you is Brahman realized. (You are) pihitah, 
covered; medhayd, by worldly intelligence; i.e. you who are such, are not 
known in your reality by people of ordinary intellect. (You) gopaya, protect; 
me srutam, things that have been heard by me, the knowledge etc. of the 
Self that I have acquired through hearing. The idea is: Vouchsafe it that 
there may be acquisition of it, and no forgetfulness etc. These mantras are 
meant to be used for self-repetition by one who wants intelligence. 
































































Now are being stated the mantras to be used for offering oblations by one 
who wants prosperity. 

Since prosperity to an unwise man is surely a cause of evil, therefore, 
tatah, after that, after vouchsafing intelligence; avaha, bring; sriyam, the 
(Goddess of) Prosperity; who is avahanti, a bringer; vitanve na, an increaser 
-for the root tan implies kind of action; (sarvada, ever); kurvana, an 
accomplisher; aciram, soon - aciram being the same as aciram, the 
lengthening (of i ) is being a Vedic licence; or the reading may be, ciram 
kurvana, an accomplisher for ever; atmanah mama, for myself who belong 
to Prosperity herself. (Bringer etc.) of what? That is being said: vdsarisi, 
clothes; ca, and; gavah, i.e. gah, cattle; ca annapane, and food and drink. 
(Bring) the Prosperity that, sarvada, for ever, accomplishes all these. 
Prosperity of what kind? Lomasam, furr y- ( Prosperity that is ) endowed with 
g oats , sheen etc. : t saha .) to g ether with— (Prosperity that is ) endowed with 
other pasubhih . animals. From the context , as determined bv v avaha . brin g’. 
it follows that Qm itself is to be connected (with avaha as its nominative )_. 
The utterance of svaha is for indicatin g the end of the mantras meant for 
offerin g an oblation. The construction of a is with the remote word vantu 
thus: avantu mam ( brahmacarinah ). may the Brahmacarins come to me 
( from all sides ) . Similarl y, may brahmacarinah . the Brahmacarins : vi ma 
a vantu . come to me variousl y: pra ma avantu . come to me in a proper wa v:’ 
damayantu, be controlled in body; samayantu, be controlled in mind, etc. 
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3. May I become famous among people. Svaha. May 1 become 
praiseworthy among the wealthy. Svaha. 0 adorable One, may I enter into 
you, such as you are. Svaha. 0 venerable One, you, such as you are, enter 
into me. Svaha. 0 adorable One, who are greatly diversified, may I purify 



























































my sins in you. Svaha. As water flows down a slope, as months roll into a 
year, similarly 0 Lord, may the students come to me from all quarters. 
Svaha. You are like a resting house; so you become revealed to me, you 
reach me through and through. 

Asani, may I become; ya.tah, i.e. yasasvi, famous; Jane, among a 
multitude of people. Vasyasah is the same as vasyasah, and means, from the 
supremely affluent or from him that excels all the wealthy; sreyan, more 
praiseworthy; asani, may I become; this is the construction. Moreover, tarn 
tva, into you, such as you are -as the sheath of Brahman; bhaga, 0 venerable 
One; pravi.fani, may I enter, and after entering, may I become identified, 
your very Self; this is the idea. Sah, you, too, such as you are; bhaga, 0 
adorable One; pravisa, enter; ma, into me; let there be nothing but identity 
between us. Tasmin, in you, such as you are; sahasrasakhe, who are greatly 
diversified; aham, I; nimje, purify my sinful acts. In the world, yatha, as; 
apah, water; yanti, goes (flows) ; pravata, down a sloping place; and yatha, 
as; masah, months; (roll into) ahar- jaram, the year - the year is aharjara 
since it, by undergoing change day be day, wears out people, or since the 
days get worn out, i.e. included in it; as the months go to it, exam, similarly; 
dhatah, 0 Ordainer of everything; let brahmacarinah, the Brahmacarins; 
mam ayantu, come to me; sarvatah, from all quarters. Prativesah means a 
resting-place, a house at hand. Thus, to those who are devoted to you, 
prative.iah asi, you are like a rest-house, a place where all sorrows resulting 
from sin can be removed. Therefore, towards ma, me; prabhahi, you reveal 
yourself; and prapadyasva, reach me through and through - make me full of 
you, i.e. identified with you, like gold soaked in mercury. The prayer for 
prosperity dealt with in this context of knowledge is for the sake of wealth. 
Wealth is needed for rites; and rites are meant to diminish accumulated sins- 
-on the exhaustion of these, indeed, knowledge becomes revealed. 
Supporting this view there is this Smrti: 'Just as one sees oneself on the 
clean surface of a mirror, so knowledge arises for man on the exhaustion of 
sin' (Mbh. Sa. 204.8; Gar. I. 237.6). 


CHAPTER V 
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1-2. Bhuh, Bhuvah, Suvah — these three indeed are the Vyahrtis. Of them 
Mahacamasya knew a fourth one-Maha by name. It is Brahman; it is the 
Self. The other gods are the limbs. Bhuh indeed is this world. Bhuaah is the 
intermediate space. Suaah is the other world. Maha is the sun; through the 
sun, indeed, do all the worlds flourish. Bhuh indeed is the fire. Bhuvah is 
the air. Suaah is the sun. Maha is the moon; through the moon, indeed, all 
the luminaries flourish. Bhuh indeed is the Rg-Veda. Bhuvah is the Sama- 
Veda. Suaah is the Yajur-Veda. 

The meditation with re g ard to con j oinin g has been stated. After that have 
been dealt with , in an orderly wa v, the mantras for one who desires 
intelli g ence and prosperity. The y, too , are indirectly helpful to knowled ge. 
Then is bein g commenced the internal meditation on Brahman as identified 
with the Vvahrtis .1 which has for its result the attainment of sovereignty 
(I.vi.2). The text bhuh bhuvah suvah iii is for drawing attention to what was 
stated (earlier). The statement etch tisrah, these three, is for calling up to 
memory the ones that have been enumerated; and vai (indeed) is used for 
refreshing the memory with regard to the things called up. Thus we are 
reminded of these three well-known Vyahrtis. Tasam, of these; this is the 
fourth Vyahrti called Maha. Mahacamasyah, the son of Mahacamasa, 
pravedayate, knows-i.e. knew, or visualized, because ( the particles ) u. ha. 
and sma . refer to what is past- : tarn etam caturthim . this fourth one. The 
mention of Mahacamasya is bv wav of alludin g to the seer ( &i) . And from 













































the fact of his mention in the instruction here , it is to be understood that the 
remembrance of the seer , too , forms a part of the meditation. The Vvahrti 
that was seen (discovered ) b v Mahacamas va. mahah ill . as'Maha : tat , that : 
is brahma . Brahman : for Brahman is g reat t mahat ). and the Vvahrti . too , is 
Maha. What is that a g ain? It is the Selfthe word atma (Self ) bein g derived 
from the root an in the sense of encompassin g: for the other Vvahrtis . 
comprisin g the worlds , g ods , the Vedas , and the vital forces , are 
encompassed bv the Self in the form of the Vvahrti . Maha . which is 
identical with the sun , the moon . Brahman and food. Therefore anvah 
devatah . the other g ods : are the ah g ani . limbs. The mention of the g ods is 
sugg estive of the worlds and other factors as well. Since all the others , viz 
the g ods , the worlds , etc. , are the limbs of the Self in the form of the Vvahrti 
called Maha . therefore , the text savs that the worlds etc. , are made g reat b v 
the sun etc. , i ust as the limbs are made g reat throu g h the self t i.e. the trunk 
of the bod y) . To become g reat t mahanam ) is to g row , to develo p: so 
mahvante means tthe v) g row. Avam lokah ( this world ), ag nih t fire ). rg vedah 
t the # g -Veda ). oranah ( " exhalation ! - these are the first Vvahrti . Bhuh. 
Similarl y, each of the succeedin g ones becomes fourfold . 1 
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3. Maha is Brahman (i.e. Om), for by Brahman (Om), indeed, are all the 
Vedas nourished. Bhuh indeed is prana ; Bhuvah is apana ; Suvah is vyana ; 
Maha is food ; for by food, indeed, are all the vital forces nourished. These, 
then, that are four are (each) fourfold. The Vyahrtis are divided into four 
groups of four (each). He who knows these knows Brahman. All the gods 
carry presents to him. 

Maha is Brahman. Brahman means Om . for this bein g a context of 
words , anv other meanin g is inadmissible. The remainin g portion stands 
already explained. Tah vat etch , these above-mentioned ones — Bhuh . 








































































































Bhuvah . Suvah . Mahah : these catasrah . four-each individuall y: are 
caturdha . of four kinds , the suffix dha im plying mode. The meanin g is that 
they, formin g g roups of four (thin gs), become fourfold ( Individuall y).1 The 
instruction, over again, regarding those very things that were thought of 
before, is for the sake of making a strict rule about the sequence of their 
meditation. Yah veda, anyone who knows; tah, those-the Vyahrtis as 
mentioned; sah veda, he knows. Knows what? Brahma, Brahman. 

Objection: Is it not a fact that when Brahman has been already known in 
(the text), 'It is Brahman, it is the Self, there should not be the statement 
again, 'he knows Brahman', as though It is still unknown? 

Answer: No, there is no fault, since the intention is to state some 
speciality about Brahman. It is true that Brahman has been known as 
identified with the fourth Vyahrti (Mahah), but the special fact of Its being 
realizable within the heart has not been known; nor are the attributes 
beginning with 'who is realizable through knowledge' etc., and ending with 
'enriched with peace' (I. vi. 1-2) which are being presented through a 
relationship of substance and qualities. Therefore, with a view to speaking 
of these, the scripture assumes as though Brahman is unknown, and says, 
'he knows Brahman'. Thus there is no defect. The idea is this: He, indeed, 
knows Brahman who knows It as qualified by the attributes to be mentioned 
hereafter. Hence the present chapter is connected with the succeeding one 
through a single idea; for in both the chapters there is but a single 
meditation. And this is borne out by an indication (linga), too. For (the 
results spoken in) the statement, 'He resides in fire in the form of the 
Vyahrti Bhuh' etc., (occurring in the sixth chapter) points to the unity of the 
meditation. Moreover, this (unity) follows from the absence of any 
(independent) verb of inj unction , for fin the sixth chanter ) there is no such 
imperative word as veda ( should meditate ), u pasitavvah ( is to be meditated 
on).I And again, since in the chapter dealing with the Iyahrtis the statement 
tahyah veda (he who knows these) (I.v.3) implies something that has still to 
be stated, there is nothing to lead to a splitting up of the meditation (into 
two). And by asserting that there is an intention of stating some speciality, it 
has already been shown (by us) how this chapter has an ideological 
connection with what follows. 

























Asmai, to this one-who has known thus: same devah, all the deities-who 
form the limbs; avahanti, carry, bring; balim, offering-i.e. when v he attains 
sovereignty' (I.vi.2). 


CHAPTER VI 

It has been said that the other deities, viz those of Bhuh, Bhuvah and Suvah, 
are the limbs of Brahman as identified with the Vyahrti called Mahah. Just 
as a Salagrama (a stone symbol of Visnu) is in the case of Visnu, so the 
cavity of the heart is being presented as the place for the direct realization 
of and the medita tion on Brahman of which those Vyahrtis are the limbs. 
For when Brahman is meditated on there, It is directly realized as possessed 
of such attributes as being 'realizable through knowledge' etc., like a 
myrobalan fruit in the hand. Moreover, the way to the realization of Self- 
identification with all has to be stated. Hence begins this chapter: 
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1-2. In the space that there is in the heart, is this Person who is realizable 
through knowledge, and who is immortal and effulgent. This thing that 
hangs down between the palates like a teat—that is the path of Brahman. 
Reaching where the hairs part, it passes out by separating the skulls. 
(Passing out through that path, a man) becomes established in Fire which is 
(the l'yahrti) Bhuh; he becomes established in Air which is (the Vyahrti) 



Bhuvah; in the sun which is (the Vyahrti) Sarah; in Brahman which is (the 
Vyahrti) Mahah. He gets sovereignty; he attains the lord of the mind; he 
becomes the ruler of speech, the ruler of eyes, the ruler of ears, the ruler of 
knowledge. Over and above all these he becomes Brahman which is 
embodied in akasa, which is identified with the gross and the subtle and has 
truth as Its real nature, which revels in the vital forces, under whose 
possession the mind is a source of bliss, which is enriched with peace and is 
immortal. Thus, 0 Pracinayogya, you worship. 

The word sah (he) is to be construed with avam purusah (this person ), 
skip pin g over the intermediate words, rah esah , this ( s pace ) : that is antah 
hrda ve. inside the heart -. The heart is a lump of flesh in the shape of a 
lotus , which is the seat of the vital force , which opens out throu g h man y 
nerves , which has its stalk upwards and face downwards , and which is seen 
as a familiar thin g when an animal is dissected. Within that is the akasah . 
s pace-quite familiar like the space within a water-pot : tasmin . within that : 
exists avam purusah . this Person-who was mentioned earlier. Purusa is 
( derivativel y) so called because of slee ping (s v a vana ) within purl' , the cit y 
( of the heart ) : or He bv whom the worlds , such as the earth , are filled u p 
( puma ) is the Purusa. ( He is ) manomavah: manah means knowled ge, bein g 
derived from the root man im plying. to know : manoma v a means v consistin g 
of that knowled ge', because of bein g realized throu g h it.t Or manah ma} 
mean the internal organ mind), being derived from the root man in the sense 
of that through which one thinks; and one who presides over the mind, is 
identified with it, or is indicated by it, is manomayah. (He is) amrtah, 
deathless; hiranmayah, effulgent. A path is being indicated which leads to 
the realization of that Indra (i.e. Brahman) in his' aforesaid nature who has 
these attributes, and who is realized within the cavity of the heart, and who 
is the Self of the man of knowledge. The nerve, called susumna, goes 
upward from the heart and is well known in the scriptures on Yoga. And 
that nerve runs, antarena, in the well-known middle part; taluke (should be 
talukayoh), of the two palates; and also through yah esah, that one—the 
piece of flesh which; stanah iva avalambate, hangs down like a teat - 
between the palates. This is the idea. And yatra, where; kesantah, the ends 
or roots, of the hairs; vivartate, divide — i.e. the crown of the head; 
reaching that place, (the path) emerges out of it, vyapohya, splitting; 





























































.sirsakapale, the skull-bones on the head; sa, that which (thus) issues forth; 
is indrayonih, the path of Indra, Brahman-i.e. the path for the realization of 
His true nature. The man of knowledge, who thus realizes the Self as 
identified with the mind, passes through the head, and pratitisthati, gets 
established; agnau, in Fire- (the deity) who presides over this world, who is 
identified with the Vyahrti Bhuh, and who is a limb of the great Brahman 
(as identified with Mahah). The idea is that the enlightened man pervades 
this world through his identity with Fire. Similarly, vayau, in Air; identified 
with the second Vyahrti, bhuvah ill, which is Bhuvah; 'he gets established'— 
- this is understood. He becomes established, aditye, in the Sun; identified 
with the third V vahrti . suvah iti . which is Suvah. He becomes established 
brahmani . in Brahman : identified with the fourth Vvahrti . maha iti . which is 
Maha . and of which the others are parts. Remainin g in identification with 
them and becomin g Brahman , a pnoti . he attains : svara i vam . the state of a 
soverei g n he himself becomes a kin g, a ruler over all others , i ust as 
Brahman is over the g ods who form Its limbs. And the deities that become 
his limbs carry offerin g s to him i ust as they do to Brahman. Aonoti 
manasaspatim . he attains the lord of the mind : since Brahman is all- 
pervasive . It is the lord of all the minds : indeed . It thinks throu g h all the 
minds. A man who meditates thus attains It. Moreover , bhavati . he 
becomes : vakpatih . the ruler of all the or g ans of speech. Similarl y, also 
caksuspatih . the ruler of the eves : srotranatih . the ruler of the ears : and 
aii nanaoatih . the ruler of intellects. ) The idea is that he, being the Self of all, 
becomes possessed of the (respective) organs through identification with the 
organs of all beings. Besides, tatah, over and above even all that; etat 
bhavati, he becomes this. What is that? The answer is being given; (He 
becomes) dkasasariram — that which has akas'a (space) as its body or 
whose body is as subtle as akdsa. Who is that? Brahma, the Brahman, that 
is being discussed. 11 is satyatma : that which has satya, the gross and the 
subtle as also truth as Its atma, real characteristic, is this satyatma. (That 
Brahman is) pranaramam : that which has its aramana, disport, in the prams, 
vital forces, is prandrama; or that in which the vital forces find their aroma, 
delight, is prandrama. (It is) mana-anandam : that whose mind (manah) has 
become bliss (ananda), a producer of happiness is mana-ananda. (It is) 
santi-samrddham: santih is peace; the very entity which is peace, being also 
prosperous (samrddha), it is Ydnti-samrddha; or that which is experienced 




























































to be enriched (samrddha) with peace is santi-samrddha. (It is) amrtam, 
immortal by nature. These additional attributes are to be understood as 
belonging to the earlier context beginning with manomayah, etc. Thus 
pracina- yogya, 0 Pracinayogya; upassaa, meditate on the aforesaid 
Brahman as possessed of the qualities of being realizable through 
knowledge etc. This is a presentation of the teacher's utterance by way of 
demonstrating his love (for meditation). The meaning of the word upasana 
(meditation) has already been explained. 


CHAPTER VII 


Of that very Brahman which has been presented for meditation as 
( Hiran vag arbha) identified with the Vvahrtis , another meditation . 
identif ying It with the g roups of five thin g s be g innin g with the earth , is 
bein g stated. Because of the similarity of the number live , they are equated 
with the metre called Paikti 1 Thereby everything becomes identified with 
Pahkti. And a sacrifice , too , is identified with Pankti . because the ( metre ) 
Pankti has five feet (with five letters in each ), and a Yedic text savs: 'The 
sacrifice is equated with Pankti'I (Br I.vi.17). As a result, all things 
beginning from the worlds and ending with the atma (Viral) that are thought 
of as reduced to Pankti, are thereby virtually imagined to be a sacrifice. 
Through the sacrifice thus imagined, one becomes Prajapati (Virat) who is 
identified with all that,is equated with Pankti. As to that, it is being shown 
how all this Universe consists of Pankti (five factors): 
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2 Some texts read it as 'tdntaraduah. 


1. The earth, sky, heaven, the primary quarters, and the intermediate 
quarters; Fire, Air, the Sun, the Moon, and the Stars; water, herbs, trees, 
sky, and Virat -these relate to natural factors. Then follow the personal ones: 
Pr na . Vvana . Apana . Udana . and Samana .l the eye, the ear, the mind, 
speech, and the sense of touch; skin, flesh, muscles, bones, and marrow. 
Having imagined these thus, the seer said, 'All this is verily constituted by 
five factors; one fills up the (outer) fivefold ones by the (individual) fivefold 
ones. 

The earth, sky, heaven, the (primary) quarters, and the intermediate 
quarters - these constitute the groups of five in the context of the worlds. 
Fire, Air, Sun, Moon, Stars - these constitute the group of five deities (lit. 
shining ones). Water, herbs, trees, space, and alma, constitute the collection 
of five natural things. The word alma implies the cosmic gross body (Virat) 
because this is a context of natural factors. Iti adhi- bhutam, this is with 
regard to natural things - this expression is used to imply the two groups of 
five worlds and the five deities as well, because the groups of the five 
worlds and the five deities, too, have been mentioned earlier. Atha, after 
that; adhyatmam, with regard to the personal, the three groups of five each, 
are being stated: Those beginning with prana (function of exhaling) 
constitute the group of five vital forces. Those starting with caksu (eye) 
make up the group of five sense organs. Those commencing with carma 
(skin) form the group of five material constituents of the body. This much, 
indeed, is all that pertains to the personal. And the external also is fivefold. 
Therefore, etat adhividhaya, having imagined these thus; rsih,. the Vedas, or 
some seer endowed with this'vision; avocat, said. What? That is being said: 
Pdhktam vai idam sarvam, all this is verily constituted by five factors; 
panktena eva, through the fivefold ones-the ones relating to the personal; 
sprnoti, one strengthens, fills up; panktam, the external fivefold ones, 
because of the similarity of number; that is to say, they are realized as 
identical. The meaning is that, he who realizes all this (existence) as 
fivefold becomes identified with Prajapati Himself (who is constituted by 
the five gross elements). 








CHAPTER VIII 


The meditation on Brahman as identified with the Vyahrtis was stated (I. v, 
vi). Then followed a meditation on the same Brahman, conceived of as a 
fivefold entity (I.vii). Now is being sought to be enjoined a meditation on 
Om which is involved as a factor in all meditations. For though Om is a 
mere word, it becomes a means for the attainment of the supreme Brahman 
or of Hiranyagarbha in accordance as it is meditated on with the idea of the 
supreme Brahman or of Hiranyagarbha. Just as an image is a symbol of 
Visnu, so is Om verily a symbol of Brahman and Hiranyagarbha, in 
accordance with the Vedic text: ' (the illumined soul) attains either of the 
two through this one means alone (viz Om)' (Pr. V.2). 
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1. Om is Brahman. Om is all this. Om is well known as a word of 
imitation (i.e. concurrence). Moreover, they make them recite (to the gods) 
with the words, 'Om, recite (to the gods)'. They commence singing Somas 
with Om. Uttering the words 'Om Yom' they recite the sastras. The (priest) 
Adhvaryu utters the encouraging words with Om. The (priest) Brahma 
approves with the word Om. One permits the performance of the Agnihotra 
sacrifice with the word Om. A Brihmana, when about to recite the Vedas 
utters Om under the idea, \ shall attain Brahman'. He verily attains 
Brahman. 

Om iti: the word iti (this) is used for distinguishing the word Om as such 
(and not its meaning). One should contemplate in one's mind, i.e. meditate, 
that Om, as a word, is Brahman. For Om iti idam sarvam, all this, that 
consists of sound, is Om - since everything is permeated by Om, in 
accordance with another Vedic text: v For instance, (as all leaves are held 



together) by (their) midribs, (in this way all the words are joined together 
by Om) 1 (Ch. II. xxiii. 3). Since all that is nameable is dependent on names, 
it is said that all this is Om. The remainin g passa g e is for the praise of Om . 
for it is to be meditated on. Om iii etas , this word that is Om : is anu- krtih . a 
word of concurrence flit, imitation ! . When somebody sa vs. 'I do' , or'I shall 
go', another a p proves the act or speech bv utterin g the word Om. Therefore 
Om is imitation (ap proval ) . Ha . sma . and vai indicate somethin g well 
known , for Om is well known as a word of imitation fconcurrence ) . A pi. 
moreover : asravavanti . fthev) make them recite : with the words of 
direction . '0 sravava iti . Om . make (the g ods ) hear'l. Similarl y, the sin g ers 
of Samas . ga vanti . sin g, ( start sin ging) : Om iti . utterin g the word Om. The 
reciters of the sastras . too . Sariuanti . intonate : sastrani . the sastras : 2 om 
Som iti . b v utterin g the words 'Om som'.3 Similarl y, the priest . Adhvar vu. 
prati g rnati . utters : prati g aram . the encoura ging words : om iti . with the word 
Om.4 Bv uttering Om, Brahma, the priest called Brahma (who is versed in 
all the Vedas and supervises the rites) ; prasauti, approvesmakes them recite 
under direction. When told, 'I shall pour oblation',, om iti agnihotram 
anujanati, he gives permission for the Agnihotra sacrifice by uttering the 
word Om. Brahmanah, a Brahmana; pravakgan, when about to recite the 
Vedas, when intent on studying; aha, utters; om iti, the word Om; that is, he 
takes refuge in Om for the sake of study; under the idea, upapnavani iti, 
may I get -I shall acquire; brahma, the Vedas; upapnoti eva brahma, he 
verily masters the Vedas. Or, brahma means the supreme Self. (In this case 
the meaning is this) : Pravaksyam, wishing to make the Self attained; under 
the idea upapnavani iti, 'May I attain, the supreme Self; om iti aha, he 
utters the word Om; and he verily attains Brahman by means of that Om. 
The purport of the passage is that, since the activities which are undertaken 
with the utterance of Om become fruitful, Om should be meditated on as 
Brahman. 


CHAPTER IX 


From the statement that knowledge alone leads to the attainment of 
sovereignty (I. vi), it may follow that the duties enjoined by Vedas and 



































































Smrtis are useless. In order to avoid such a contingency, the duties are being 
presented here, so that they may be shown as contributory to the attainment 
of human goals. 

^ ^ 1 Hc*T ^ 

^ I cTW ^ I ^|UHqy*^ ^ I 

TR9? ^ I 3TRTW fqitq’iqyg-q^ ^ | 

3TfR^ tt ^ i fcnunqyq^ 

rT I xT tT I ST3TT ^ WlUJUiy^x<^ 

^ l SHRV t^ i m i qqq^ xT I wiujiqy*^ 

xT I qrqfqfcT TPflcTT: I cR HMlfarq: 

qfafcrfe: 1 fqiwjiqq^q^ HI<?T| *il<;«icq: I <rfe 

dMFrffa rHT: ll^ll II 

w 

1. Righteousness and learning and teaching (are to be practised). Truth 
and learning and teaching (are to be practised). Austerity and learning and 
teaching (are to be resorted to). Control of the outer organs and learning and 
teaching (are to be practised). Control of the inner organs and learning and 
teaching (are to be resorted to). The fires (are to be kept up), and learning 
and teaching (are to be followed). The Agnihotra (is to be performed), and 
learning and teaching (are to be carried on). Guests (are to be adored), and 
learning and teaching (are to be practised). Social good conduct (is to be 
adhered to), and learning and teaching (are to be followed). Progeny (is to 
be begotten), and learning and teaching (are to be carried on). Procreation 
and learning and teaching (are to be carried on). A grandson (is to be 
raised), and learning and teaching (are to be practised). Truth (is the thing) - 
this is what Satyavaca, of the line of Rathitara, thinks. Austerity (is the 
thing) - this is what Taponitya, son of Purusisti, thinks. Learning and 
teaching alone (are the things) — this is what Naka, son of Mudgala, thinks. 
For that indeed is the austerity; for that indeed is the austerity. 

The word riam has been explained!. Svddh va vah is stud y f of the 
scriptures ) . Pravacanam is teachin g f of the scriptures ), or self-recital of the 
































Vedas (called brahma- va fna ) . These , viz rta etc. , are to he practised - this 
much is understood at the end of the sentence. And satvam means 
truthfulness in speech , or what has been explained earlier2 : tapah is 
austerity etc.; damah is the control of the outer organs; samah is the control 
of the inner organs. Agnayah, the fires—are to be kept up. And agnihotram, 
the Agnihotra sacrifice-is to be performed. And atithayah, the guests-are to 
be adored. Manusam means social good conduct; that too should be 
practised as the occasion demands. And praja, progeny-is to be begotten. 
Prajanah ca, and procreation in due time. Prajatih is the raising of a 
grandson; in other words, the son is to be married. Learning and teaching 
are mentioned in all the contexts in order to imply that these two are to be 
carefully practised even by one who is engaged in all these duties; for the 
comprehension of meaning is dependent on study, and the supreme goal 
(emancipation) is dependent on the understanding of the meaning. And 
teaching is for the preservation of that memory and for the increase of 
virtue. Therefore one has to entertain a love for learning and teaching. 
Satyam, truth alone- is to be practised; iii, this is what; satyavacah, one 
whose speech consists of truth, or one whose name is Satyavaca; rathitarah, 
the teacher Rathitara, born in the line of Rathitara, thinks. Tapah, austerities 
alone - are to be undertaken; iti, this is what; taponityah, one who is ever 
(nitya) steeped in austerity (tapah), or whose name is Taponitya; the teacher 
paurusistih, who is the son of Puru§isti, thinks. Sv dhyaya-pravacane eva, 
learning and teaching alone -are to be practised; iti, this is what; the teacher 
nakah, Naka by name; and Maudgalyah, the son of Mudgala, thinks. Hi, 
since; tat, that-learning and teaching; verily constitute tapah, austerity; 
therefore they alone are to be followed -this is the idea. Although truth, 
austerity, learning, and teaching were mentioned earlier, they are dealt with 
over again in order to show solicitude for them. 


CHAPTER X 

The mantra commencing with aham vrksasya reriva is introduced for the 
sake of self-recital (japa), and from the context it follows that the self¬ 
recital is for the sake of development of knowledge; for the present topic is 
concerned with knowledge, and no other purpose appears to be implied; 














moreover, it is considered that knowledge arises in one whose mind is 
purified by self-recital. 


HMdMfaT I I g^lT 3TlJcft- 

facT: i n?n ffr ii 

1. 1 am the invigorator of the tree (of the world). My fame is high like 
the ridge of a mountain. My source is the pure (Brahman). I am like that 
pure reality (of the Self) which is in the sun. I am the effulgent wealth. I am 
possessed of a fine intellect, and am immortal and undecaying. Thus was 
the statement of Trisatiku after the attainment of realization. 

Aham, I - as the Self that rules from within - am; rerivd, the invigorator; 
vrksasya, of the tree - the tree of sarhsara (the world) which is subject to 
uprooting. My ki'rtih, fame -is high ; iva, like; prslham, the ridge ; gireh, of 
a mountain. Urdhvapavitrah, I, the all-pervasive Self, whose urdhvam 
(cause) is the pure supreme Brahman that is pavitram (purifying, revealable 
through knowledge), am urdhvapavitrah. Vdjini iva is the same as vdjavati 
iva ; vdjam is food, and (vdjini means) in one that is possessed of food - 
that is to say, in the sun. Just as it is a fact, well known from hundreds of 
Vedic and Smrti texts, that the amrtam, nectar, the reality of the Self, which 
is lodged in the sun, is pure; similarly, asmi, and I; the svamrtam, beautiful, 
holy, reality of the Self. Savarcasam means effulgent; and dravinam is 
wealth; (and) I am that (wealth) which is the reality of the self the 
expression 'I am' is to be supplied. Or, Savarcasam means the knowledge of 
Brahman which is effulgent, inasmuch as it reveals the reality of the Self; 
and it is called wealth, being comparable to wealth because of its producing 
the bliss of emancipation. On this interpretation, '(this wealth) has been 
attained by me', (and not V I am') has to be supplied at the end. I, whose 
wisdom (medhas) is beautiful (su), characterized by omniscience, that I am 
sumedhdh; this fine wisdom being due to (my) being endued with the s kill 
of preserving, creating, and destroying the world. Therefore, I am amrtah, 
possessed of the attribute of immortality; (and) aksitah, inexhaustible, 
undecaying. Or, the (latter) word may be uksitah, soaked in, i.e. soaked in 



amrta, nectar; for there is a Brahmana text, too; 'I am soaked in nectar.' Iti, 
thus; was the vedanu- vacanam - the statement (vacanam) after (anu) the 
attainment of the realization (vedah, i.e. vedanam) of the unity of the Self ; 
tri'ankoh, of "Trisanku-a seer who had known Brahman and become 
Brahman. This statement (of his) was for the sake of expressing the fact that 
he had reached fulfilment, just like Vamadeva (Ai. II. 5). The idea is that the 
traditional text in the form of the mantra, as visualized by Trisanku with the 
eyes of a seer, reveals the knowledge of the Self. And it is understood that 
the self-repetition of this mantra is calculated to lead to knowledge. From 
the introduction of duty in the chapter commencing with, 'Righteousness 
and . . .' (I. ix), and the conclusion later on with the text, 'Thus was the 
statement after the attainment of realization', it becomes evident that the 
visions of the seers, with regard to the Self etc., become revealed to one 
who engages thus in the obligatory duties enjoined in the Vedas and Smrtis, 
who is devoid of selfish motives, and who hankers after the realization of 
the supreme Brahman. 


CHAPTER XI 

The instruction about duties in the text commencing 19 

with 'Having taught the Vedas', is meant to indicate that before the 
realization of Brahman the duties inculcated in the Vedas and Smrtis are to 
be performed regularly; because the Vedic reference to post-instruction (i.e. 
instruction after the study of the Vedas, implied in anusasli) is meant for 
creating proper tendencies in a man; for in accordance with the Smrti, 'He 
eradicates sin through austerities, and attains immortality through 
knowledge' (M.XII. 104), the knowledge of the Self dawns easily on one 
who has the proper mental disposition and whose mind is purified. And this 
Upanisad will say, 'Crave to know Brahman well through concentration' 
(Ill.ii). Therefore, duties are to be undertaken so that knowledge may 
emerge. From the mention of injunction implied in the expression, 'imparts 
this post-instruction', it follows that guilt will be the consequence of 
transgression of the command. Moreover, there is the fact of the earlier 
treatment of the rites etc. Rites etc. have been dealt with before the 



introduction of the absolute knowledge of Brahman. And this Upanisad will 
show the absence of rites etc., after the rise of knowledge, in such passages 
as, '(Whenever the aspirant) gets fearlessly established (in Brahman)' (II. 
vii), '(The enlightened man) is not afraid of anything' (II. ix). '(Him, 
indeed, this remorse does not aflfict) : Why did I not perform good deeds?' 
(II.ix). Hence it is known that duties are calculated to lead to the dawn of 
knowledge through the eradication of sins accumulated in the past. And this 
is borne out by the Vedic text: 'Crossing over death through rites etc., one 
attains immortality through meditation' (I"s. 11). The earlier inculcation of 
rta (righteousness) etc., (I.ix) was for the sake of avoiding the idea of their 
uselessness. And the present instruction is for making an obligatory rule 
about their performance, they being ordained for leading to the rise of 
knowledge. 

^4HHt>UI^I d!faHM-HIIffd I ^ I vA 

< I SrsR: I 3TnTT^T fsm 

SHHrRJ *TT I Sw fedoqH I 

smfor^j i i i 

^!U4H4y<5^HIU|i ^ S T HfecW r 11 gll 

1. Having taught the Vedas, the preceptor imparts this post-instruction to 
the students: 'Speak the truth. Practise righteousness. Make no mistake 
about study. Having offered the desirable wealth to the teacher, do not cut 
off the line of progeny. There should be no inadvertence about truth. There 
should be no deviation from righteous activity. There should be no mistake 
about protection of yourself. Do not neglect propitious activities. Do not be 
careless about learning and teaching. 

Anucya, having instructed; vedam, the Vedas; acaryah, the teacher; 
anus'asti, imparts a post-instruction; i.e. after (anu) the mastery of the 
verbal text, makes (sa.sti ) the antevasinam, disciple, understand its 
meaning. Hence it is implied that a student who has studied the Vedas 
should not leave his preceptor's house without inquiring into the scriptural 
duties. And this is sup ported by the Smrti: 'One should begin the duties 
after understanding them' (Ap. II. xxi. 5). How does he instruct? The 



answer is: Satyam vada, speak the truth; satyam is that which accords with 
what is grasped through valid means of knowledge and is fit to be uttered; 
that thing vada, (you) speak. Similarly, dharmam cara, practise 
righteousness. Inasmuch as truth etc. are specifically mentioned, the word 
dharma (righteousness) is a generic term for all that is to be practised. 
Svadhyayat, from study; ma pramadah, make no deviation. Acaryaya, for 
the preceptor; ahrtya, having brought, having offered ; privam dhanam, the 
desirable wealth, in exchange for the knowledge; and having taken a worthy 
wife with his permission, ma vyavac- chetsih, do not break; prajatantum, 
the line of progeny; the family line should not be broken. The idea is that 
even though a son is not begotten, effort should be made for his birth 
through such rites as the Putre§Ii, which conclusion follows from the 
mention of the son, procreation, and getting a grandson (in I. ix) ; for, 
otherwise, the single word procreation would have been mentioned (there). 
Satyat na pramaditavyam, there should be no negligence about truth. 
Inadvertence about truth is tantamount to falsehood. From the force of the 
word pramada, inadvertence, it follows that a falsehood should not be 
uttered even through forgetfulness; this is the idea. Else there would have 
been a mere prohibition of untruthfulness. Dharmdt na prama- ditavyam : 
Since the word dharma relates to practices to be undertaken, the pramada, 
inadvertence, consists in not undertaking the practices; that should not be 
done. That is to say, righteous actions must be undertaken. Similarly, 
kusalat, about an action meant for one's own protection; na pramaditaayam. 
Bhutih means aibhutih, welfare; bhutyai about that welfare, an activity 
meant for welfare, about propitious work; na pramaditavyam. Saadhyaya- 
praaacanabhyam na pramaditaayam : Saadhyaya is learning, and pravacana 
is teaching; there should be no carelessness about them. The idea is that 
they should be regularly practised. 
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2-4. There should be no error in the duties towards the gods and manes. 
Let your mother be a goddess unto you. Let your father be a god unto you. 
Let your teacher be a god unto you. Let your guest be a god unto you. The 
works that are not blameworthy are to be resorted to, not the others. Those 
actions of ours that are commendable are to be followed by you, not the 
others. You should, by offering seats, remove the fatigue of those 
Brahmanas who are more praiseworthy among us. An offering should be 
made with honour; the offering should not be made with dishonour. The 
offering should be made according to one's prosperity. The offering should 
be made with modesty. The offering should be made with awe. The offering 
should be made in a friendly way. Then, should you have any doubt with 
regard to duties or customs, you should behave in those matters just as 
Brahmanas do, who may happen to be there and who are able deliberators, 
who are adepts in those duties and customs, who are not directed by others, 



who are not cruel, and who are desirous of merit. Then, as for the accused 
people, you should behave with regard to them just as the Brahmanas do, 
who may happen to be there and who are able deliberators, who are adepts 
in those duties and customs, who are not directed by others, who are not 
cruel and who are desirous of merit. This is the injunction. This is the 
instruction. This is the secret of the Vedas. This is divine behest. (All this) is 
to be done thus. And (all this) must be done thus. 

So also devapitr-karyabhyam, from duties towards the gods and manes; 
na pramaditavyam, there should he no deviation; the duties towards the 
gods and manes must be performed. Matr-deaah is one to whom the mother 
is a deity; as such, you bhava, do become; matr-deaah. Similarly, you 
become pitrdevah, acaryadevah, atithi- devah : the idea is that these (father, 
teacher and guest) are to be worshipped as gods. Moreover, yani karmani, 
those activities; which are anavadyani, not blameworthy, which constitute 
the conduct of the good people; tani sevitavyani, they are to be resorted to - 
by you; no itarani, not the others - the others that are censurable are to be 
shunned, though they may be followed by the good people. Yani, those that 
are; asmakam, our-of us teachers ; sucaritani, good conduct-not opposed to 
the scriptures; tani, those-alone; upasyani tvaya, are to be performed by 
you, for the sake of unseen results; that is to say, they are to be undertaken 
regularly; no itarani, not the others, which are opposed (to these), though 
they are done by the teachers. Ye ke ca asmat-sreyamsah, those who are 
superior to, or more praiseworthy than, us-whoever they may be-by virtue 
of their distinction in teachership etc.; and are brahmanah, Brahmanas-not 
K~atriyas and others; teram, of them; prasaasitaayam tvaya, the fatigue 
must be removed by you; asanena, by the offering of a seat etc.; 
praivasanam is 'the same as prasvasah, the removal of fatigue. The idea is 
that (their) fatigue should be removed by you. Besides (the sentence may be 
construed thus) : Tesam asane, in their assemblage, when they are 
assembled for a meeting; na prasvasitavyam tvaya, (so much as) deep 
breathing should not be done by youyou should only try to grasp the 
essence of what they say. 

Moreover, whatever is to be given, deyam, should he given; sraddhaya, 
with reverence; it adeyam, should not be given; as'raddhaya, 



disrespectfully. It deyam, should be offered; sriya, according to (one's) 
prosperity. And deyam, it should be given; hriya, with modesty; also 
deyam, it should be given; bhiya, with fear; and samvida, with sathvid, 
which means friendly action, etc. Atha, then - while you are conducting 
yourself thus; yadi, if - at any time; syat, should there be; te, in you; karma- 
vicikitsa va vrtta-vicikitsa va vicikitsa, a doubt, with regard to the karmas, 
rites and duties, inculcated by the Vedas or Smrtis, or with regard to vrtta, 
conduct, consisting in customary behaviour -; then vartethah, you should 
behave; tatra, in that manner; yatha, as, the manner in which; tatra, with 
regard to that work or conduct; te, they those Brahmanas; varteran, may 
behave; ye brahmanah, the Brahmanas, who; syuh, may happen to be; tatra, 
at that time or place; (-this is to be connected with the remote word — ) 
yuktah, adepts; tatra, in those works etc.; (the Brahmanas who are) 
sathmarsinah, able delibera- tors;yuktah, adepts in duties or customs; 
ayuktah, not directed by others; a[uksah, i.e. aruksah, not cruel (or not 
crooked) in disposition; dharmakamah, desirous of merit, i.e. not moved by 
passion. Atha, then; abhyakh- yatesu — abhyakhyatah are those who are 
charged by somebody with some doubtful guilt; with regard to them also-; 
you should apply all the text, _ye tatra etc., in the way as shown before. 
Esah, this is; adeiah, (the scriptural) injunction; esah, this is; the upadesah, 
instruction - to sons and others by fathers and others; esa, this is; veda- 
upanisat, the secret of the Vedas, i.e. the meaning of the Vedas. Etat, this is, 
verily; anusasa- nam, the behest of God - for the word adesa has already 
been explained as (scriptural) injunction. Or, anusasa- nam means the 
direction of all those who are accepted as authoritative. Since this is so, 
therefore, (all this) upasitavyam, is to be done; exam, thus. Evam u ca etat 
upasyam, and this must be done thus; this is not to be neglected. The 
repetition is to show regard. 

KARMA, KNOWLEDGE, AND LIBERATION 

Here, for the sake of distinguishing between knowledge and karma (i.e. 
scriptural rites and duties) we enter into a consideration of the question as to 
whether the supreme goal (emancipation) results from karmas alone, or 
from karmas aided by knowledge, or from karmas and knowledge in 



combination, or from knowledge aided by karmas, or from knowledge 
alone. 

First o p ponent: As to that , the supreme g oal must be the result of karmas 
alone , since a man who is versed in the full import of the Vedas is 
competent for karmas . in accordance with the Smrti . 'The Vedas , tog ether 
with their secret , are to be mastered bv the twice-born. 1 And the master y 
must be alon g with the purport of the li nanisads , which consists in the 
knowled g e of the Self etc. Besides , in such terms as . 'The man of 
knowled ge performs a sacrifice' . 'The knowin g man g ets the sacrifice 
performed 1 , it is shown everywhere that a man of knowled g e alone has 
competence for karma. And there is the further text . "After knowin g, 
follows the practice." Some people verily consider that the Vedas, as a 
whole, are meant for karma. Now, if the supreme goal be unattainable 
through karma, the Vedas will become useless. 

Answer: No, for freedom is a permanent entity. That freedom is eternal is 
surely an admitted fact. It is a matter of common experience that anything 
that is produced by action is impermanent. Should liberation be a result of 
action, it will be transitory; and this is undesirable, since it contradicts the 
logically justifiable Vedic text, 'As in this world the result acquired through 
action gets exhausted, in the very same way the result acquired through 
virtue gets exhausted in the other world' (Ch. VIII. i.6). 

Ob j ection: Since the obli g atory karmas are under- taken .t and since the 
works that are prompted by motives and those that are prohibited are not 
resorted to, and since the works that have begun to bear fruit (in this life) 
get consumed through enjoyment and suffering, emancipation follows 
independently of knowledge. 

Answer: That, too, is inadmissible. For this was refuted by us by saying 
that, since there is the possibility of residual results of work, there lies the 
contingency of the production of a fresh body by them, and by saying that 
since the residual results of work are not opposed to the performance of 
obligatory duties, their elimination (by the latter) is illogical (see 
Introduction). As for the assertion that a man, possessed of the full import 











































of the Vedas, is competent for karma (and that, therefore, the supreme goal 
must be the result of karma ), that , too , is wron g: for there is such a thin g as 
meditation which is different from what is acquired b v merel y hearin g the 
Vedas t at the house of the teacher ! . Indeed , one becomes competent to 
undertake karmas from a mere knowled ge g ot throu g h hearin g. and he need 
not have to wait for meditation : whereas meditation is en i oined apart from 
such Vedic stud y t at the teacher's house ! .1 And this meditation has 
emancipation as its result and is well known as different ( Trom mere stud y). 
Moreover , after havin g said . '( The Self ) is to be heard t off, other efforts are 
enj oined bv sa ving. 'It is to be thou g ht of and meditated on 1 tBr. 11. iv. 5 ) : 
and deliberation and meditation are well known t in life ! to be different from 
the knowled g e acquired throu g h hearin g. 

Second opponent: In that case, emancipation can result from karma aided 
by knowledge. Karma, as associated with knowledge, should have the 
power of producing a different result. Just as poison, curd, etc., which by 
themselves are calculated to effect death, fever, etc., can produce different 
results when mixed with sacred formulae, sugar, etc., similarly, 
emancipation is generated by karma when associated with knowledge. 

Answer: No, for the defect was pointed out (by us) by stating that 
whatever is produced is impermanent. 

Objection: On the authority of scriptural text-[e.g. 'He does not return 
again' (Ch. VIII . xv. 1) ] — emancipation is eternal, though it is produced. 

Answer: No, for a scriptural text is only informative. A scriptural 
passage supplies information of a thing existing as such; it cannot create a 
thing that does not exist. Anything that is eternal cannot have a beginning, 
nor can anything be indestructible if it has a beginning -despite a hundred 
texts (to the contrary). 

The third opponent answers : Hereby is refuted the view that knowledge 
and karma in their combination can produce emancipation. 

Ob j ection: Knowled g e and karma remove the causes that hinder 
emancipation .1 


















































Answer: No, because karma is known to have a different effect; for 
karma is seen to result in creation, improvement (purification), 
transformation, or acquisition. And liberation is opposed to such results as 
creation etc. 

Objection: Liberation is achievable in accordance with Vedic texts that 
speak of courses (that are followed by departing souls). That liberation can 
be acquired is proved by such texts as: 'They proceed by the path of the sun' 
(Mu. I. ii. 11), 'Going up through that (nerve,' , Ka. II. iii. 16). 

Answer: No, because it (i.e. liberation, being identical with Brahman) is 
all-pervasive and non-different from the goers. Brahman is omnipresent, 
because It is the (material) cause of Rasa (space) etc., and all conscious 
souls are non-different from Brahman. And hence liberation is not (an) 
achievable (result). A traveller has to reach a place which is different from 
himself. Not that the very place that is non-different from oneself can be 
reached by oneself. And this follows from the well-known fact of identity 
(of the individual and Brahman) gathered from hundreds of Vedic and Smrti 
texts such as: 'That (Brahman), having created that (the world), entered into 
if (II. vi), 'Know the individual soul also to be Myself (G. XIII. 2). 

Objection: This (conclusion) runs counter to the Vedic texts about 
courses (that the departing souls follow), and the glory (that they attain), 
etc. Moreover, if emancipation be unobtainable, not only will the texts 
mentioning courses be contradicted, it will also contradict such Vedic texts 
as: 'He becomes one, (three-fold, etc.)' (Ch. VII. xxvi. 2); 'Should he 
become desirous of the manes as objects of enjoyment, (the forefathers 
appear by his very wish)' (Ch. VIII. ii. 1) ; '(he moves about ...) with 
women, or vehicles ... (Ch. VIII. xii. 3). 

Answer: No, for they (i.e. those texts) relate to the conditioned Brahman. 
Women or others can exist only in the conditioned Brahman, but not in the 
unconditioned, according to such Vedic texts as: 'One only; without a 
second' (Ch. VI. ii. 1) ; 'Where one does not see anything else' (Ch. VII. 
xxiv. 1) ; 'What will one see there and with what?' (Br. II. iv. 14; IV. v. 15). 
Besides, the combination of knowledge and karma is not possible, because 



of their mutual contradiction. For knowledge-which relates to an entity in 
which all distinction of accessories, such as the agent, get merged - is 
antithetical to karma that has to be accomplished with accessories which are 
opposed to it (knowledge). Indeed, the same thing cannot be visualized as 
being in reality both possessed of such distinctions as agentship etc., and as 
devoid of them. Either of the two must of necessity be false. And when one 
or the other has to be false, it is reasonable that falsehood should pertain to 
duality which is the object of natural ignorance, in accordance with 
hundreds of Vedic texts such as: 'Because when there is duality, as it were, 
(then one smells something, one sees something, etc.)' (Br. 11. iv. 14) ; 'He 
who sees as though there is difference here (in Brahman), goes from death 
to death' (Ka. 11. i. 10; Br. IV. iv. 19) ; 'Hence, the finite is that where one 
sees something else' (Ch. VII. xxiv. 1) ; 'While he who worships another 
god (thinking), He is one and I am another (does not know)' (Br. I. iv. 10) ; 
'For whenever this one (i.e. the aspirant) creates the slightest difference in 
It, (he is smitten with fear)' (II. vii). And truth belongs to unity, according to 
such Vedic texts as: 'It should be realized in one form only' (Br. IV. iv. 20), 
'One only, without a second' (Ch. VI. ii. 1), 'All this is but Brahman' (See 
Mu. II. ii. 11) ; 'All this is but the Self (Ch. VII. xxv. 2). Nor is karma 
possible without perceiving the difference implied by such (grammatical) 
cases as the Dative etc. Besides, the denunciation of the perception of 
difference in the sphere of knowledge is to be met with at a thousand places 
in the Vedas. Hence there is an opposition between knowledge and karma, 
and hence also is their combination impossible. This being so, the statement 
that liberation is brought about by a combination of knowledge and karma 
is not justifiable. 

Objection: (On such an assumption) there is a contradiction of the Vedas, 
for karmas are enjoined (by them). If like the knowledge of the rope etc., 
meant for eradicating the false knowledge of the snake etc., the knowledge 
of the unity of the Self is inculcated for eradicating the distinction of such 
accessories as the agent etc., then a contradiction becomes inevitable, since 
the Vedic injunctions about karma are left without any scope. But as a 
matter of fact, karmas are enjoined, and that contradiction is inadmissible, 
since Vedic texts are all means of valid knowledge. 



Answer: No, for the aim of the Vedas is to impart instruction in respect 
of human goals. That being so, the Vedic texts which are devoted to the 
communication of knowledge engage themselves in the revelation of 
knowledge under the belief that since a man has to be liberated from the 
world, ignorance, which is the cause of the world, must be eradicated 
through knowledge. Hence there is no contradiction. 

Objection: Even so, the scriptures establishing the existence of the 
accessories, viz agent etc., are certainly contradicted. 

Answer: No; the scriptures, assuming the hypothetical existence of the 
accessories, enjoin rites and duties for the wearing away of the accumulated 
sins of those who aspire for liberation, and also as a means for the 
achievement of fruits by those who hanker after results. (But) they do not 
concern themselves with establishing the reality of those accessories. For, 
the rise of knowledge cannot be imagined with regard to one who has the 
hindrance of accumulated sins. On the wearing away of those sins, 
knowledge will emerge; from that will follow the cessation of ignorance, 
and from that the absolute cessation of the world. Moreover, only a man 
who perceives something as non-Self has craving for that non-Self. And a 
man, impelled by desire, engages himself in works. From that follows the 
worldly state, consisting in embodiment etc., for the sake of enjoying the 
fruits of that desire. Contrariwise, for a man who sees the unity of the Self, 
there can arise no desire, since objects (of desire) do not exist. Besides, 
since desire cannot rise with regard to oneself, owing to non-difference, 
there ensues liberation consisting in being established in one's own Self. 
From this also follows that knowledge and karma are contradictory. And 
just because of this opposition knowledge does not depend on karma so far 
as emancipation is concerned. But in the matter of attainment of one's Self, 
the obligatory karma becomes the cause for the dawn of knowledge by way 
of removing the hindrance of accumulated sins. We have pointed out that 
this is the reason why karmas have been introduced in the present context. 
Thus the Vedic texts enjoining karmas are not at variance (with the 
Upanisads). Hence it is established that the highest goal is achievable 
through knowledge alone. 



Objection: In that case there is no possibility of any other stage of life 
(asrama). Inasmuch as the rise of knowledge is contingent on karma, and 
karma is enjoined in connection with the life of the householders, there can 
be only one stage of life. And from this point of view, the Vedic texts such 
as, 'One should perform the Agnihotra sacrifice throughout one's life’, 
become more apposite. 

Answer: No, for karmas are multifarious. Not that Agnihotra etc. are the 
only karmas. There exist also such practices as celibacy, austerity, 
truthfulness, control of the external and internal organs, and non-injury, 
which are familarly associated with the other stages of life, besides such 
practices as concentration, meditation, etc. -all of which are best calculated 
to serve as means for the origination of knowledge, since they are 
unadulterated (with sinful acts). This Upanisad also will declare, 'Crave to 
know Brahman well through concentration' (III. ii.). And since, even before 
entering the house-holder's life, knowledge can emerge from the karmas 
undertaken in earlier lives, and since one embraces the householder's life 
for the performance of karmas, its acceptance becomes certainly 
meaningless when one has already acquired the knowledge that is (held to 
be) the result of karmas (to be performed in domestic life). Moreover, since 
sons etc. are meant for the (attainment of)- worlds, how can there be any 
lingering inclination for karma in one who has (already) desisted from all 
desires for these worlds-to wit, this world, the world of the manes, and the 
world of the gods, which are attainable through such means as sons (and 
karma and meditation) (Br. I. v. 16) -who has attained the world of the Self 
that exists eternally, and who finds no need for karma? Even for one who 
has accepted the life of a householder, there will surely be a cessation from 
karma after the rise of knowledge and after the renunciation of everything 
on the maturity of knowledge -when one feels no need for any karma, in 
accordance with the indication in such Vedic texts as, 'My dear (Maitreyl), I 
am going to renounce this life for monasticism' (Br. IV. v. 2). 

Objection : This is unsound, since the Vedas are at so much pains to 
prescribe karma. The Vedas display much solicitude for such karmas as 
Agnihotra; and karmas involve great effort, since Agnihotra etc., have to be 
performed with a variety of accessories. And since the practices pertaining 



to the other stages of life, such as austerity, celibacy, etc., are equally 
present in the householder's life, and since the other practices involve little 
trouble, it follows that a householder should not be placed on an equal (and) 
alternative footing with those in other stages of life. 

Answer: No, for (the dispassionate man) there is the favourableness 
ensured by practices in his previous lives. As for the statement that 'the 
Vedas are much at pains to enjoin karma' etc., that is nothing damaging; for 
the karmas such as Agnihotra, as also the practices of celibacy etc., 
undertaken in the past lives, become helpful to the rise of knowledge, 
because of which fact, some are seen to be non-attached to the world from 
their very birth, while others are seen to be engaged in karma, attached to 
the world, and averse to enlightenment. Accordingly, in the case of those 
who have become detached, owing to the tendencies created in the past 
lives, it is desirable only to resort to the other stage of life. Since there is a 
profuseness of the results of karma - (i.e.) since there is a plethora of the 
results of karma, comprising progeny, heaven, glory of holiness, etc. -, and 
since people have an abundance of desire for those results, the great 
solicitude for karma evinced by the Sruti for achieving those results is 
reasonable: for it is a matter of experience that peoples' desires expressed in 
such forms as 'Let this be mine' 'May that one be mine' are multifarious. 
Moreover, since karmas are a means- (i.e.) since we have said that karmas 
are helpful to the rise of enlightenment-, one should pay more attention to 
the means rather than to the end. 

Objection: Since enlightenment is caused by karma, there is no need for 
any other effort. If it is a fact that enlightenment emerges on the wearing 
away of obstacle of past accumulated sins through karmas alone, then apart 
from the karmas, it is needless to make any effort for the hearing (i.e. 
understanding) etc. of the Upani§ads. 

Answer: No, for there is no restrictive rule about that. There is surely no 
such rule that knowledge arises from the mere elimination of the 
obstructions alone, and not from the grace of God or the practice of 
austerity, meditation, etc.; for (as a matter of fact) non-injury, celibacy, etc. 
are aids to enlightenment; and hearing, thinking, and meditating are the 



direct causes of it. Hereby is established the need of other stages of life, and 
it is also proved that people in al[ the stages of life can aspire for 
knowledge, and that the supreme goal is attainable through knowledge 
alone. 


CHAPTER XII 

An invocation is being read for warding off the obstructions to the 
knowledge already dealt with: 

sr fki: si ^r: i sr i st * 

I si I ^ I 

I I tirqnqifqqM I I 

> N \ S 

I 3TTcft?*n*T I 3Yti kh I 3S> Si I Pd: 

^ > > > > 

ST#cT: STTfccT: II?II II 

^■fir sftsrraevfl’ RmmT n 

This has been explained beforel (pp. 9-12). 


PART II 

On the Bliss that is Brahman 

CHAPTER I 

The invocation beginning with Yam no mitrah was recited (at the end of the 
last Part) in order to avert the impediments to the acquisition of the 
knowledge set forth earlier. Now is being recited the invocation, Yam no 
mitrah etc., as also saha navavatu etc., for averting the obstacles to the 
acquisition of the knowledge of Brahman that is going to be stated: 












(For "SSam no" etc. see I. i.). 


^ H I 'ft '^’irh I tfn.qiq^ | 

r^fw 'TR^ftcTR^ *TT fefSTTRf 11 £> STTftcT: ^TTftcT: 

STTftcT: II 

May He protect us both together. May He nourish us both together. May 
we both acquire strength together. Let our study be brilliant. May we not 
cavil at each other. Om! Peace! Peace! Peace! 

Sam no etc., just as before, is easy to understand. 

Saha navavatu : Avatu, may He protect, nau, us both - the teacher and the 
taught; saha, together. Bhunaktu, may He nourish; nau saha. Karavavahai, 
may we both accomplish; viryam, strength - arising from knowledge etc.; 
saha. Let the adhitam, study; nau, of us both - who are both bright; tejasvi 
astu, be brilliant; —let what we read be well read, i.e. let it be conducive to 
the comprehension of the meaning. There is occasion for ill-feeling on the 
part of the student in the matter of learning, as also on the part of the 
teacher, consequent on unwitting lapses; hence this prayer, 'May we not 
cavil' etc. is made in order to forestall this..M- vidvisavahai, may we never 
entertain ill-feeling against each other. The three repetitions, santih, santih, 
santih - peace, peace, peace—, have been explained already (as meant for 
averting bodily, natural, and supernatural hindrances). Moreover, this 
invocation is for warding off the impediments to the knowledge that is 
going to be imparted. An unobstructed acquisition of the knowledge of the 
Self is being prayed for, since the supreme goal is dependent on that. 

The meditations relating to conjoining etc. that are not opposed to rites 
and duties have been stated (I.iii). After that, with the help of the Vyahrti.s, 
has been described the meditation on the conditioned Self within the heart 
(I. v-vi), which (meditation) culminates in the attainment of one's 
sovereignty (I. vi. 2). But thereby one does not achieve the, total eradication 
of the seed of worldly existence. Hence is begun the text, brahmavidapnoti 
param etc., for the sake of realizing the Self as freed from the distinctions 
created by various limiting adjuncts, so that (as a result of the realization), 



ignorance which is the seed of all miseries, may cease. And the utility of 
this knowledge of Brahman is the cessation of ignorance; from that results 
the total eradication of worldly existence. And the Upanisad will declare, 
'The enlightened man is not afraid of (II. ix), and that it is inconceivable to 
be established in a state of fearlessness so long as the causes of worldly 
existence persist (II. vii), and that things done and not done, virtue and vice, 
do not fill him with remorse (II. ix). Therefore it is understood that the 
absolute cessation of the worldly existence follows from this knowledge 
which has for its content Brahman that is the Self of all. And in order to 
apprise us of its own relation and utility at the very beginning, the Upanisad 
itself declares its utility in the sentence, brahmavid apnoti param -the 
knower of Brahman reaches the highest. For one engages in hearing, 
mastering, cherishing, and practising a science only when its utility and 
relation are well known. The result of knowledge certainly succeeds hearing 
etc., in accordance with such other Vedic texts as, 'It is to be heard of, 
reflected on and meditated upon' (Br. II. iv. 5, IV. v. 6). 
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1. Om! The knower of Brahman attains the highest: Here is a verse 
uttering that very fact: 'Brahman is truth, knowledge, and infinite. He who 
knows that Brahman as existing in the intellect which is lodged in the 
supreme space in the heart, enjoy, in identification with the all-knowing 
Brahman, all desirable things simultaneously.' 



From that Brahman indeed , which is this Self , was produced space. From 
s pace emer g ed air. From air was born fire. From fire was created water. 
From water spran g u p earth. From earth were born the herbs. From the 
herbs was produced food. From food was bom man. That man , such as he 
is. is surely a product of the essence of food. Of him this indeed , is the 
head : this is the southern fright) sides : this is the northern (left) side; this is 
the self; this is the stabilizing tail. 

Here also is a verse pertaining to that very fact: 

Brahmavit, the knower of Brahman: Brahman is that whose 
characteristics will be stated and who is called Brahman because of (the 
etymological sense of) brhat- tamativa, being the greatest. He who vetti, 
knows, that Brahman is brahmavit. He apnoti, attains; param, the absolutely 
highest. That very Brahman (that occurs as the object of the verb, vid, to 
know) must be the highest (goal as well), since the attainment of something 
does not logically follow from the knowledge of something else and since 
another Vedic text, viz 'Anyone who knows that supreme Brahman 
becomes Brahman indeed' etc., (Mu. M. ii. 9), clearly shows the attainment 
of Brahman Itself by the knower of Brahman. 

Objection: The Upanisad will say that Brahman permeates everything 
and is the Self of all; hence It is not attainable. Moreover, one thing is seen 
to be attained by another-one limited thing by another limited thing. And 
Brahman is unlimited and identical with all; hence Its attainment -as of 
something that is limited and is different from one's Self—is incongruous. 

Answer: This is no fault. 

Objection: How? 

Answer: Because the attainment or non-attainment of Brahman is 

contin g ent on Its realization or nonrealization. The individual soul , thou gh 
intrinsically none other than Brahman , still identifies itself with , and 
becomes attached to . the sheaths made of food etc. , which are external . 
limited , and composed of the subtle elements : and as tin the stor v) a man . 
whose mind is en g rossed in the countin g of others , misses countin g himself . 










































thou g h that personality is the nearest to him and su p plies the missin g 

number . 1_ just so, the individual soul, under a spell of ignorance 

characterized by the non-perception of one's own true nature as Brahman, 
accepts the external non-Selves, such as the body composed of food, as the 
Self, and as a consequence, begins to think, 'I am none other than those 
non-Selves composed of food etc.' In this way, even though Brahman is 
one's Self, It can remain unattained through ignorance. Just as through 
ignorance, there is a non-discovery (in the story) of the individual himself 
who makes up the requisite number, and just as there is the discovery of the 
selfsame person through knowledge when he is reminded of that personage 
by someone, similarly in the case of one, to whom Brahman in Its own 
nature remains thus unattained owing to his ignorance, there can quite 
reasonably be a discovery of that very Brahman by realizing that 
omnipresent Brahman to be none other than one's own Self- a realization 
that comes through enlightenment consequent on the instruction of the 
scriptures. 

The sentence, 'The knower of Brahman attains the highest', is a statement 
in brief of the purport of the whole part (II). The idea involved in quoting a 
Rg-mantra with the words, 'Tad esd abhyukta -here is a verse uttering that 
very fact', are (as follows) : (First) It is sought to determine the true nature 
of Brahman through the presentation of a definition that is capable of 
indicating the totally free intrinsic nature of that very Brahman which was 
briefly referred to as a knowable entity in the sentence, 'The knower of 
Brahman attains the highest', but of which any distinct feature remained 
undetermined; (secondly) the knowledge of that Brahman having been 
spoken of (earlier) in an indefinite way, it is now sought to make that very 
Brahman, whose definition is going to be stated, realizable specifically as 
non-different from one's own indwelling Self; (and lastly) the idea is to 
demonstrate that the attainment of supreme Brahman by a knower of 
Brahman-which (attainment) is spoken of as the result of the realization of 
Brahman - is really nothing but identity with the Self of all, which is 
Brahman Itself transcending all worldly attributes. Tat, with regard to what 
has been said by the brahmana portion (of the Upanisad) ; esa, this Rk 
(mantra); is abhyukta, uttered-. 







The sentence satyam jnanam anantam brahma-Brahman is truth, 
knowledge, infinite-is meant as a definition of Brahman. For the three 
words beginning with satya are meant to distinguish Brahman which is the 
substantive. And from the fact that Brahman is intended to be spoken of as 
the thing to be known, it follows that Brahman is the substantive. Since 
Brahman is sought to be presented as the chiefobject of knowledge, the 
knowable must be the substantive. And just because (Brahman and satya 
etc.) are related as the substantive and its attributes, the words beginning 
with satya have the same case-ending, and they stand in apposition. 
Brahman, being qualified by the three adjectives, satya etc., is marked out 
from other nouns. Thus, indeed, does a thing become known when it is 
differentiated from others; as for instance, in common parlance, a particular 
lotus is known when it is described as blue, big, and sweet-smelling. 

Objection: A noun can be distinguished only when there is the possibility 
of its ruling out some other ad- jecti'e (that does not belong to it), as for 
instance a blue or red lotus. An adjective is meaningful when there are 
many nouns which belong to the same class and which are capable of 
having many adjectives; but it can have no meaning with regard to a single 
noun, where there is no possibility of any alternative adjective. There is a 
single Brahman, just as there is a single sun; there do not exist other 
Brahmans from which It can be distinguished, unlike a blue lotus that can 
be (marked out from a red one). 

Answer: No, there is nothing wrong, since the adjectives are used by way 
of definition (also). 

Objection : How? 

Answer: Since the adjectives (here) bear only a predominatingly defining 
sense and not a predominatingly qualifying sense. 

Objection: What again is the difference between the two relations —(I) 
that existing between the definition and the thing defined; and (2) that 
between the quality and the thing qualified? 



The answer is: An adjective distinguishes a noun from things of its own 
class, whereas a definition marks it out from everything else, as for 
instance, (the definition -) akasa is that which provides space. And we said 
that the sentence (under discussion) stands for a definition. 

The words satya etc. are unrelated among themselves, since they 
subserve something else; they are meant to be applied to the substantive 
only. Accordingly, each of the attributive words is related with the word 
'Brahman', independently of the others thus: satyam brahma, jnanam 
brahma, anantam brahma. As for satya a thing is said to be satya, true, when 
it does not change the nature that is ascertained to be its own; and a thing is 
said to be unreal when it changes the nature that is ascertained to be its 
own. Hence a mutable thing is unreal, for in the text, 'All transformation 
has speech as its basis, and it is name only. Earth as such is the reality' (Ch. 
VI.i.4), it has been emphasised that, that alone is true that exists 
(Ch.Vl.ii.l). So the phrase satyam brahma (Brahman is truth) distinguishes 
Brahman from mutable things. 

From this it may follow that (the unchanging) Brahman is the (material) 
cause (of all subsequent changes) ; and since a material cause is a 
substance, it can be an accessory as well, thereby becoming insentient like 
earth. Hence it is said that Brahman is jnanam. ,~nana means knowledge, 
consciousness. The word jttana conveys the abstract notion of the verb Yna, 
to know) and being an attribute of Brahman along with truth and infinitude, 
it does not indicate the agent of knowing. If Brahman be the agent of 
knowing, truth and infinitude cannot justly be attributed to It. For as the 
agent of knowing, It becomes changeful; and, as such, how can It be true 
and infinite? That, indeed, is infinite which is not separated from anything. 
If it be the agent of knowing, It becomes delimited by the knowable and the 
knowledge, and hence there cannot be infinitude, in accordance with 
another Vedic text: 'The Infinite is that where one does not understand 
anything else. Hence, the finite is that where one understands something 
else' (Ch. Vll.xxiv.l). 

Objection: From the denial of particulars in the (above) statement, 'One 
does not understand anything else', it follows that one knows the Self. 



Answer: No, for the sentence is intended to enunciate a definition of the 
Infinite. The sentence, 'in which one does not see anything else' etc., is 
devoted wholly to the presentation of the distinguishing char, acteristics of 
Brahman. Recognizing the well-known principle that one sees something 
that is different from oneself, the nature of the Infinite is expressed in that 
text by declaring that the Infinite is that in which that kind of action does 
not exist. Thus, since the expression, 'anything else', is used (in the above 
sentence) for obviating the recognized fact of duality, the sentence is not 
intended to prove the existence of action (the act of knowing) in one's self. 
And since there is no split in one's Self, cognition is impossible (in It). 
Moreover, if the Self be a knowable, there will remain no one else (as a 
knower) to know It, since the Self is already postulated as the knowable. 

Objection: The same self can exist both as the knower and the known. 

Answer: No, this cannot be simultaneously, since the Self is without 
parts. A featureless (indivisible) thing cannot simultaneously be both the 
knower and the known. Moreover, if the Self can be cognized in the sense 
that a pot is, (scriptural) instruction about Its knowledge becomes useless. 
For if an object is already familiar, just as a pot for instance is, the (Vedic) 
instruction about knowing it can have no meaning. Hence if the Self be a 
knower, It cannot reasonably be infinite. Besides, if It has such distinctive 
attributes as becoming the agent of knowing, It cannot logically be pure 
existence. And pure existence is truth, according to another Vedic text, 
'That is Truth' (Ch. VI.viii.7). Therefore the word jnana (knowledge), 
having been used adjectivally along with truth and infinitude, is derived in 
the co g nate sense of the verb , and it is used to form the phrase , i nanam 
brahma ( Brahman is knowled ge), in order to rule out ( from Brahman )_any 
relationshi p) between noun and verb as that of an agent etc., as also for 
denying non-consciousness like that of earth etc. 

From the phrase, jnanam brahma, it may follow that Brahman is limited, 
for human knowledge is seen to be finite. Hence, in order to obviate this, 
the text says, anantam, infinite. 













Objection: Since the words, satya (truth) etc., are meant only for negating 
such qualities as untruth, and since the substantive Brahman is not a well- 
known entity like a lotus, the sentence beginning with satya has nothing but 
a non-entity as its content, just as it is the case with the sentence, 'Having 
bathed in the water of the mirage, and having put a crown of skyflowers on 
his head, there goes the son of a barren woman, armed with a bow made of 
a hare's horn.' 

Answer: No . for the sentence is meant as a definition. And we said that 
even thou g h satva etc, are attributive words , their chief aim is to define. 
Since a sentence , statin g the differentia of a non-existin g substantive , is 
useless , and since the present sentence is meant to define , it does not , in our 
o pinion , relate to a nonentity. Should even satva etc, have an ad j ectival 
sense , they certainly do not g ive up their own meanin g s.2 If the words sat va 
etc, mean a non-entit v. they cannot lo g ically distin g uish their substantive. 
But if they are meanin g ful , as havin g the senses of truth etc. , they can 
j ustifiably differentiate their substantive Brahman from other substantives 
that are possessed of o p posite qualities. And the word Brahman , too , has its 
own individual meanin g.' Among these words, the word ananta becomes an 
adjective by way of negating finitude; whereas the words satya and jnana 
become adjectives even while imparting their own (positive) senses (to the 
substantive). 

Since in the text, 'From that Brahman indeed which is this Self, (was 
produced this space)' (II. i. 1), the word Self (atma) is used with regard to 
Brahman Itself, it follows that Brahman is the Self of the cognizing 
individual; and this is supported by the text, 'He attains this Self made of 
bliss' (II. viii. 5), where Brahman is shown to be the Self. Moreover, it is 
Brahman which has entered (into men) ; the text, 'having created that, (He) 
entered into that very thing' (II. vi), shows the entry of that very Brahman 
into the body as the individual soul. Hence the cognizer, in his essential 
nature, is Brahman. 

Objection: If thus Brahman be the Self, It becomes the agent of 
cognition, since it is a well-known fact that the Self is a knower. And from 
the text, 'He desired' (II. vi), it stands established that the one who desires is 
















































also an agent of cognition. Thus, Brahman being the cognizer, it is improper 
to hold that Brahman is consciousness. Besides, that (later conclusion) leads 
to Its impermanence. For even if it be conceded that jnana (cognition) is 
nothing but consciousness, and thus Brahman has (only) the cognate sense 
(-knowledge-) of the verb (to know, and not the verbal sense of knowing), It 
(Brahman) will still be open to the charge of impermanence and 
dependence. For the meanings of verbs are dependent on the (grammatical) 
cases (of the nouns). And knowledge is a sense conveyed by a root 
(dependent on a noun). Accordingly, Brahman becomes impermanent as 
well as dependent. 

Answer: No . since without im plying that knowled g e is separable from 
Brahman , it is referred to as an activit y b v wav of courtes y. ( To explain ) : 
Knowled ge, which is the true nature of the Self , is inseparable from the 
Self , and so it i s everlastin g . Still , the intellect , which is the limitin g ad j unct 
( of the Self ) becomes transformed into the shape of the ob i ects while 
issuin g out throu g h the eves etc. ( for co g nizin g thin gs) . These 
confi g urations of the intellect in the shape of sound etc. , remain ob j ectivel y 
illumined bv the Consciousness that is the Self , even when they are in an 
incipient state : and when they emer g e as co g nitions , they are still 

enli g htened bv that Consciousness . \ Hence these semblances of 

Consciousness —a Consciousness that is really the Self are imagined by the 
non-discriminating people to be referable by the word knowledge bearing 
the root meaning (of the verb to know) ; to be attributes of the Soul Itself; 
and to be subject to mutation. But the Consciousness of Brahman is 
inherent in Brahman and is inalienable from It, just as the light of the sun is 
from the sun or the heat of fire is from fire. Consciousness is not dependent 
on any other cause (for its revelation), for it is by nature eternal (light). And 
since all that exists is inalienable from Brahman in time or space, Brahman 
being the cause of time, space, etc., and since Brahman is surpassingly 
subtle, there is nothing else whether subtle or screened or remote or past, 
present or future which can be unknowable to It. Therefore Brahman is 
omniscient. Besides, this follows from the text of the mantra : 'Though He 
is without hands and feet, still He runs and grasps; though He is without 
eyes, still He sees; though He is without ears, still He hears. He knows the 
knowable, and of Him there is no knower. Him they called the first, great 






















































Person' (Sv. III. 19). There are also such Vedic texts as : v For the knower's 
function of knowing can never be lost, because It is immortal; but (It does 
not know, as) there is not that second thing, (separated from It which It can 
know)' (Br. IV. iii. 30). Just because Brahman's nature of being the knower 
is inseparable and because there is no dependence on other accessories like 
the sense-organs, Brahman, though intrinsically identical with knowledge, 
is well known to be eternal. Thus, since this knowledge is not a form of 
action, it does not also bear the root meaning of the verb. Hence, too, 
Brahman is not the a g ent of co g nition. And because of this , ag ain . It cannot 
even be denoted bv the word i nana (knowled ge) . Still Brahman is indicated . 
but not denoted , bv the word knowled g e which really stands for a 
verisimilitude of Consciousness as referrin g to an attribute of the intellect : 
for Brahman is free from such thin g s as class etc. , which make the use of 
the word (" knowled ge) possible. Similarl y, Brahman is not denoted even b v 
the word sat va (" truth ), since Brahman is bv nature devoid of all distinctions. 
In this wa v, the word sat va. which means external reality in g eneral , can 
indirectly refer to Brahman tin such expressions ) as "Brahman is truth' , but 
it cannot denote It. Thus the words truth etc. , occurrin g in mutual proximit y. 
and restrictin g and bein g restricted in turns bv each other , distin g uish 
Brahman from other ob j ects denoted bv the words , truth etc. , and thus 
become fit for definin g It as well. So . in accordance with the Vedic texts . 
v Failin g to reach which (Brahman ), words , alon g with the mind turn back' 
(IL_ iv. I T and "(Whenever an aspirant g ets fearlessly established in this 
chan g eless , bodiless .1 inexpressible , and unsu p portin g Brahman' HI. vii ). it 
is proved that Brahman is indescribable , and that unlike the construction of 
the expression . "a blue lotus' . Brahman is not to be construed as the import 
of anv sentenced 

Yah veda, anyone who knows -that Brahman, described before; as 
nihilam, (hidden) existing; parame woman (i.e. avomni ). in the supreme 
s pace (which permeates its own effect , the intellect ) -in the space which is 
called the Unmanifested ( i.e. Ma va). that , indeed , bein g the supreme space 
in accordance with the Vedic text . Bv this Immutable ( Brahman ). 0 Gar gi. 
is the ( Unmanifested ) s pace ( akdla . i.e. Ma va) pervaded' ( Br. Ill, viii. 11 )., 
where nkasa occurs in the proximity of ak . cara (Immutable )': guhavam. in 
the intellect. Guha, being derived from the root guha in the sense of hiding, 























































































































means the intellect, because in that intellect are hidden the categories, viz 
knowledge, knowable and knower; or because in this intellect are hidden 
the two human objectives, enjoyment and liberation. 

Or, from the apposition (of guha and vyoma) in the expression, guhayam 
vyomni, the Unmanifested space (Maya) itself is the guha (cavity) ; for in 
that, too, are hidden all things during the three periods (of creation, 
existence, and dissolution), it being their cause as well as more subtle. In 
that (Maya) is hidden Brahman. It is, however, reasonable to accept the 
space circumscribed by the cavity of the heart as the supreme space, for the 
text wants to present space here as a part of knowled ge d The space within 
the heart is well known as the supreme space from the other Vedic texts: 
'The space that is outside the individual (Ch. III. xii. 7) ... is the same as the 
space within the individual (Ch. III. xii. 8) (and that again) is the same as 
the space within the heart' (Ch. III. xii. 9). (Thus the meaning of the 
sentence is:) Within the cavity that is the intellect, which is within the space 
defined by the heart, is nihilam, lodged, placed, Brahman; in other words, 
Brahman is perceived clearly through the function of that intellect; for apart 
from this perception, Brahman can have no connection, (in the sense of 
being lodged in), with any particular time or space, Brahman being all- 
pervasive and beyond all distinctions. 

Sah, he, one who has known Brahman thus-what does he do? The answer 
is - asnule, he enjoys; sarvan, all without any exception; kaman, desires, i.e. 
all enjoyable things. Does he enjoy the sons, heavens, etc. in sequence as 
we do? The text says: No; he enjoys all the desirable things, which get 
focussed into a single moment, saha, simultaneously - through a single 
perception which is eternal like the light of the sun, which is non-different 
from Brahman Itself, and which we called 'truth, knowledge, infinite'. That 
very fact is described here as brahmana saha, in identification with 
Brahman. The man of knowledge, having become Brahman, enjoys as 
Brahman, all the desirable things simultaneously; and he does not enjoy in 
sequence the desirable things that are dependent on such causes as merit 
etc. and such sense-organs as the eyes etc., as does an ordinary man 
identified with the worldly self which is conditioned by limiting adjuncts, 
and which is a reflection (of the supreme Self) like that of the sun on water. 



How then does he enjoy? As identified with the eternal Brahman which is 
omniscient, all-pervasive, and the Self of all, he enjoys simultaneously, in 
the manner described above, all the desirable things that are not dependent 
on all such causes as merit etc., and that are independent of the organs like 
the eyes etc. This is the idea. Vipascita means 'with the intelligent One, 
(i.e.) with the Omniscient; for, that indeed is true intelligence which is 
omniscience. The idea is that, he enjoys in his identity with that all¬ 
knowing Brahman. The word iti is used to indicate the end of the mantra. 

The entire purport of the chapter is summed up in the sentence, 'The 
knower of Brahman attains the highest', occurring in the brahmana portion. 
And that pithy statement (aphorism) is briefly explained by the mantra (the 
Rk verse). Since the meaning of that very statement has to be elaborately 
ascertained again, the succeeding text, tasmad va etasmat etc., is introduced 
as a sort of a gloss to it. As to that, it has been said at the beginning of the 
mantra that Brahman is truth, knowledge, and infinite. The text proceeds to 
show how It is truth, knowledge, and infinite. As to that, there are three 
kinds of infinitude -from the standpoint of space, time, and objects. To 
illustrate: The sky is unlimited from the point of view of space, for it is not 
limited in space. But the sky is not infinite as regards time or as regards 
(other) objects. Why? Since it is a product. Brahman is not thus limited in 
time like the sky, since It is not a product. For, a created thing is 
circumscribed by time, but Brahman is not created. Hence It is infinite from 
the point of view of time as well. Similarly, too, from the point of view of 
objects. How, again, is established Its infinitude from the point of view of 
objects? Since It is non-different from everything. A thing that is different 
acts as a limitation to another. Indeed, when the intellect gets occupied with 
something, it becomes detached from something else. That (idea), because 
of which another idea becomes circumscribed, acts as a limit to the (latter) 
idea. To illustrate: The idea of cowhood is repelled by the idea of 
horsehood; hence horsehood debars cowhood, and the idea (of cowhood) 
becomes delimited indeed. That limitation is seen in the case of distinct 
objects. Brahman is not differentiated in this way. Hence It has infinitude 
even from the standpoint of substances. How, again, is Brahman non- 
different from everything? The answer is: Because It is the cause of 
everything. Brahman is verily the cause of all things - time, space, etc. 



Objection: From the standpoint of objects, Brahman is limited by Its own 
effects. 

Answer: No, since the objects that are effects are unreal. For apart from 
the cause, there is really no such thing as an effect by which the idea of the 
cause can become delimited. This fact is borne out by another Vedic text 
which says that 'All transformation has speech as its basis, and it is name 
only. Earth (inhering in its modifications), as such, is the reality' (Ch. VI. 1. 
4.); similarly, existence (i.e. Brahman that permeates everything) alone is 
true (Ch. VI. ii. 1). Brahman, then, is spatially infinite, being the cause of 
space etc. For space is known to be spatially infinite; and Brahman is the 
cause of that space. Hence it is proved that the Self is spatially infinite. 
Indeed, no all-pervading thing is seen in this world to originate from 
anything that is not so. Hence the spatial infinitude of Brahman is absolute. 
Similarly, temporally, too, Brahman's infinitude is absolute, since Brahman 
is not a product. And because there is nothing different from Brahman, It is 
infinite substantially as well. Hence Its reality is absolute. 

By the word tasmat, from that, is called to mind the Brahman that was 
aphoristically stated in the first sentence; and by the word etasmat, from 
this, is called to memory the Brahman just as It was defined immediately 
afterwards in the mantra. Atmanah, from the Self—from Brahman that was 
enunciated in the beginning in the words of the brahmana portion, and that 
was defined immediately afterwards as truth, knowledge, infinite (in the 
mantra); (i.e.) from that Brahman which is called the Self, for It is the Self 
of all, according to another Vedic text, 'It is truth, It is the Self (Ch. VI. 
viii-xvi). Hence Brahman is the Self. From that Brahman which is identical 
with the Self, akasah, space; sambhutah, was created. Akasa means that 
which is possessed of the attribute of sound and provides space for all 
things that have forms. Akasat, from that space; vayuh, air-which has two 
attributes, being possessed of its own quality, touch, and the quality, sound, 
of its cause (akasa). The verb, 'was created', is understood. Vdyoh, from 
that air; was created agnih, fire-which has three attributes, being possessed 
of its own quality, colour, and the two earlier ones (of its cause, air). Agneh, 
from fire; was produced, apah, water-with four attributes, being endowed 
with its own quality, taste, and the three earlier ones (of fire). Adbhyah, 



from water; was produced prthivi, earth-with five attributes, consisting of 
its own quality, smell, and the four earlier qualities (of its cause, water). 
Prthiaydh, from the earth; osadhayah, the herbs. Osadhibhyah, from the 
herbs; annam, food. Annat, from food, transformed into human seed ; (was 
created), purusah, the human being, possessed of the limbshead, hands, etc. 
Sah vai esah purusah, that human being, such as he is; annarasamayah, 
consists of the essence of food, is a transformation of the essence of food. 
Since the semen, the seed, emerging as it does as the energy from all the 
limbs, is assumed to be of the human shape, therefore the one that is born 
from it should also have the human shape; for in all classes of beings, the 
offsprings are seen to be formed after the fathers. 

Objection: Since all beings without exception are modifications of the 
essence of food and since all are equally descendants of Brahma, why is 
man alone specified? 

Answer: Because of his pre-eminence. 

Objection: In what, again, does the pre-eminence consist? 

Answer: In his competence for karma and knowl edge. For man alone, 
who is desirous (of results) and possessed of learning and capacity, is 
qualified for rites and duties as also for knowledge, by virtue of his ability, 
craving (for results), and non-indifference (to results). (This is proved) by 
the evidence of another Vedic text: v In man alone is the Self most manifest, 
for he is the best endowed with intelligence. He speaks what he knows, he 
sees what he knows; he knows what will happen tomorrow; he knows the 
higher and lower worlds; he aspires to achieve immortality through mortal 
things. He is thus endowed (with discrimination), while other beings have 
consciousness of hunger and thirst only' (Ai. A. II. iii. 2. 5) etc. 

The intention here is to make that ver y human bein g enter into the inmost 
Brahman throu g h knowled g e. But his intellect , that thinks of the outer 
particular forms , which are not selves , as selves , cannot without the su pport 
of some distinct ob j ect , be suddenly made contentless and en gag ed in the 
thou g hts of the inmost indwellin g Self. Therefore , on the analo g y of the 






















moon on the bou gh. 1 the text takes the help of a fiction that has an affinity 
with the identification of the Self and the perceived body; and leading 
thereby the intellect inward, the text says, tasya idam eva .iirah : tasya, of 
that human being who is such and who is a modification of the essence of 
food, idam eva sirah, this is verily the head - that is well known. The text, 
'This is verily the head', is stated lest somebody should think that the head 
is to be imagined here just as it is in the case of the vital body etc., where 
things that are not heads are imagined to be so. Similar is the construction 
in the case of the side etc. Ayam, this, the right hand of a man facing east; is 
the daksinah paksah, the southern side. Ayam, this - the left hand; is the 
uttarah paksah, the northern side. Ayam, this - the middle portion (trunk) of 
the body; is the atma, self, soul of the limbs, in accordance with the Vedic 
text, 'The middle of these limbs is verily their soul’. Idam, this-the portion 
of the body below the navel; is the puccham pratistha, the tail that 
stabilizes. Pratistha derivatively means that by which one remains in 
position. The puccha (here) is that which is comparable to a tail, on the 
analogy of hanging down, as does the tail of a cow. On this pattern is 
established the symbolism in the case of the succeeding vital body etc., just 
as an image takes its shape from molten copper poured into a crucible. Tat 
api, as to that also, illustrative of that very idea contained in the brahmana 
portion; esah bhavati slokah, here occurs a verse -which presents the self 
made of food. 
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1. All beings that rest on the earth are born verily from food. Besides, 
they live on food, and at the end, they get merged in food. Food was verily 
born before all creatures; therefore it is called the medicine for all. Those 
who worship food as Brahman acquire all the food. Food was verily born 
before all creatures; therefore it is called the medicine for all. Creatures are 
born of food ; being born, they grow by food. Since it is eaten and it eats the 
creatures, therefore it is called food. 

As compared with this self made of the essence of food, as said before, 
there is another inner self which is made of air. By that is this one filled. 
That (self) which is this, is also verily of the human form. Its human form 
takes after the human form of that (earlier one). Of this, prana is indeed the 
head, vyana is the right side, apana is the left side, space is the self, the 
earth is the tail that stabilizes. Pertaining to that also is this (following) 
verse: 

Annat, from food - transformed into the state of chyle etc.; prajah, the 
living beings-moving or stationary; prajayante, take birth; (the living 
beings), yah kah ca, whichever (they be) -without distinction; who, prthivim 
sritah, rest on, have taken as their resort, the earth -all of them are verily 
born from food. The word vai is used for calling up to memory (something 
mentioned earlier). Atho, moreover, when born; annena eva, by food, 




indeed; they jtvanti, live-preserve their lives, i.e. grow. Atha, besides; 
antatah, at the end, at the conclusion of the growth that is indicative of life; 
api- yanti, (they) move towards -the prefix apt being used in the sense of 
towards; enat, it, i.e. food; the idea is that they get absorbed advancing in 
the direction of food, (and culminating in food). Why? Hi, since; annam, 
food; is jyestham, the first born; bhutanam, of all beings. Since food is the 
source of all the other creatures beginning with those made of food, 
therefore all living beings originate from food, live on food, and merge into 
food. Since this is so, tasmat, therefore; food is ucyate, called; 
sarvausadham, a medicine for all, a curative that alleviates the bodily 
discomfort of all creatures. The goal achieved by the knower of food as 
Brahman is being stated: Te, they; apnuvanti, acquire; sarvam vat annam, 
all the food. Who? Ye, those who; upasate, meditate on; annam brahma, 
food as Brahman - as shown earlier. How? Thus: 'I am born of food, am 
identical with food, and merge in food. Therefore food is Brahman.' How, 
again, does the meditation on food, as identical with oneself, result in the 
acquisition of all the food? The answer is: Hi annam jyestham bhutanam, 
since food is the first born of all beings—since it is the eldest, being born 
before all the creatures; tasmit sarvaucadham ucyate (see ante). Therefore it 
is logical that one who worships all food as identical with oneself should 
acquire all food. The repetition of v annat bhutani jayante, from food 
originate all creatures; jatani annena vardhante, when born they grow 
through food' is for the sake of summing up. The etymology of the word 
anna is now being shown. Since food is adyate, eaten, by creatures; and 
itself atti, eats; bhutani, the creatures; tasmat, therefore-by virtue of being 
eaten by creatures and of eating the creatures; tat annam ucyate, it is called 
food. The word iti is to indicate the end of the first sheath. 

The scripture starts with the text tasmat as etasmat annarasamayat etc., 
with a view to revealing, through knowledge, Brahman-which is the inmost 
of all the selves beginning from the physical sheath and ending with the 
blissful one-as the indwelling Self, by following a process of eliminating 
the five sheaths just as rice is extracted from the grain called kodrava that 
has many husks. Tasmat vai etasmat, as compared with this body made of 
the essence of food, as described above; there is any ah, another, separate 
atma, self; antarah, which is inside, (which is) imagined through ignorance 



to be a self, just as the physical body is; (which latter self is) pranamayah : 
prana is air (vital force), and pranamaya means constituted by air, possessed 
predominantly of air. Tena, by that airy (vital) self; purnah, is filled; qah, 
this one-the self constituted by the essence of food, just as a bellow is filled 
with air. Sah vai ecah, that (self) which is thisthe vital self; is purusaaidhclh 
eva, also ofa human form possessing a head, sides, etc. Is it so naturally? 
The text says, no. Now then, the self constituted by the essence of food is 
well known to have a human shape; anu, in accordance with; 
purusavidhatam tasya, the human shape of that self, constituted by the 
essence of food; ayam, this, (the self) constituted by air; is purusa- vidhah, 
humanly shaped-like an image cast in a crucible, but not naturally. 
Similarly, the succeeding selves become human in shape in accordance with 
the human shapes of the preceding ones; and the earlier ones are filled up 
by the succeeding ones. How, again, is constituted its human form? The 
answer is tasya, of him, of the self constituted by the vital force, which is a 
transformation of air; pranah eva, the special function of exhaling through 
the mouth and nostrils; is imagined, on the authority of the text, as iirah, 
head. The imagination of the sides etc., at every turn, is only on scriptural 
authority. Vyanah, the function called vyana (pervading the whole body); is 
daksinah paksah, the right side. Apanah, apana (the function of inhaling); is 
uttarah paksah, the left side. Aka .sah, space, i.e. the function (of air) 
existing in space as samana;_is alma, the self- being comparable of the Self. 
(Akala means samana), for it is the context of the functions of the vital 
force, and it is the self, being in the middle as compared with the other 
functions that are in the periphery. The one that exists in the middle is 
recognized as the self in the Vedas, in accordance with the text, 'The middle 
(i.e. the trunk) of these limbs is verily their soul'. Prthivi puccham pratistha: 
prthivi means the deity of the earth; and this deity supports the physical 
vital force, since this deity is the cause of its stability according to another 
Vedic text, 'That deity favours by attracting the apana in a man' (Pr. III. 
viii). Else the body would ascend upwards because of the action of the vital 
function called udana, or there would be falling down because of its weight. 
Therefore the deity of the earth is the stabilizing tail of the vital self. Tat, 
pertaining to that very idea-with regard to the vital self; here is esah Ilokah, 
this verse: 



CHAPTER III 


STFT t^T 3T^ STTfcT I TOTO ^ I 

VWt 'MdlHIHW: I cPRTcT \ 

cT STPjtffcr I ^ 5TPJf I 

*pjft ^RTHTRTJJ: I cTFTTcT ^ I 

cTFfa Up STlftT 3HFRT I *T: ^FT I dEHIJT l^T- 
*FTcT TOWmcT I 3F*ffcnTT 3ITFTT *T%FT: I ^ 

N N 

: I *r err trq- IT^ | cTRT ^wfasRTnj I 

3T7^ir gwfiPT: I cTFT f5TF I TO: I 

divide TO: I 3TT^T 3nrFT I 3mffjfTF 3^j 

TvTfaft ^RkT II ?ll 



1. The senses act by following the vital force in the mouth; all human 
beings and animals that are there act similarly; since on the vital force 
depends the life of all creatures, therefore it is called the life of all. Those 
who worship the vital force as Brahman attain the full span of life. Since on 
the vital force depends the life of all, it is called the life of all. 

Of the preceding (physical) one, this one, indeed, is the-embodied self. 
As compared with this vital body, there is another internal self constituted 
by the mind. By that one is this one filled up. That self which is this, is also 
of a human shape. The human shape of this (mental body) takes after the 
human shape of that (vital body). Of that (mental body), the Yajur-mantras 
are the head. The Rg-mantras are the right side, the Sama-mantras are the 
left side, the brahmana portion is the self (trunk), the mantras seen by 
Atharvangiras are the stabilizing tail. Pertaining to this here is a verse: 

Deaah, the gods - Fire etc. ; prananti, perform the act of breathing- 
become active through the functioning of the vital force; anu pranam, after 



the self that is constituted by air; that is to say, the gods perform the vital 
functions by becoming identified with that which possesses the power of 
sustaining life. Or, because this is the context of the physical body, devah 
means the sense-organs; (they) pranam anu prananti, become active by 
following the function of breathing that subsists in the mouth. Similarly, ye 
manusyah paiavah ca, those that are human beings and animals, they 
become active through the function of breathing. Hence, also, it is not 
simply by possessing the limited self in the form of the body built up by 
food that creatures become dowered with selves. What then? Human beings 
and others are endowed with their selves by virtue of possessing a vital 
body within each physical body, which former is common to, and pervades, 
each physical body as a whole. Similarly, all creatures are possessed of their 
selves by virtue of being provided with the bodies beginning with the 
mental and ending with the blissful, which successively pervade the 
preceding ones and which are made up of the elements counting from 
akdSa that are the creations of ignorance. So also are they blessed with their 
selves by the Self that is common to all, self-existent, the source of space 
etc., everlasting, unchanging, all-pervading, defined as 'truth, knowledge, 
and infinite', and beyond the five sheaths. And by implication it is also said 
that this is the Self of all in the real sense. It has been said that the senses 
act by following the activity of the vital force. How is that so? This is being 
answered: Hi, since, according to another Vedic text, 'Life lasts so long as 
the vital force resides in the body' (Kau. III. 2); pranah, the vital force; is 
ayuh, the life; bhutanam, of creatures; therefore, it (the vital force) is 
ucyata, called; sarvayusam. Sarvayuh means the life of all; sarvayuh is the 
same as sarvayusam, the life of all. Since death is a known consequence of 
the departure of the vital force, the latter is universally recognized as the 
life of all. Hence those who, after detaching themselves from this external, 
personal, physical self, meditate on the inner, common vital self as 
Brahman with the idea,' I am the vital force that is the self of all beings and 
their lifebeing the source of life', get verily the full span of life in this world, 
i.e. they do not meet with any accidental death before the ordained span of 
life. The word sarvayuh, (full span of life), should, however, properly mean 
one hundred years, in accordance with the wellrecognized fact in the Vedic 
text, 'He gets a full span of life' (Ch. II. xi-xx, IV. xi-xiii). What is the 
reason (of attaining the full life) ? Pranah hi bhutanam ayuh tasmat 



sarvayusam ucyate (see ante). The repetition of the expression pranah, hi 
etc., is to indicate the logic of the attainment of the fruit of meditation, to 
wit: Anyone who worships Brahman as possessed of certain qualities, 
himself shares in them. 

Tasya purvasya, of the physical body described above; esah eva, this 
verily is; the sarirah atma, the self existing in the body made of food. Which 
is it? Yah esah that which is this one-constituted by the vital force. The rest 
beginning with tasmat vai etasmat is to be construed as before. Any ah 
antarah atma, there is another inner self; manomayah, constituted by mind. 
Manah means the internal organ comprising volition etc. That which is 
constituted by mind is manomaya, just as in the case of annamaya. This that 
is such is the inner self of the vital body. Tasya, of that (mental body) ;yajuh 
eva sirah, the Yajurmantras are the head. Yajuh means a kind of mantra in 
which the number of letters and feet, and length (of lanes) are not restricted; 
the wordyajuh denotes (prose) sentences of that class. It is the head because 
of its preeminence, and the pre-eminence is owing to its subserving a 
sacrifice directly, for an oblation is offered with a Yajur-mantra uttered 
along with a svaha etc. Or the imagination of the head etc., everywhere, is 
only on the authority of the text. (Yajuh is a constituent of the mental 
sheath) since yajuh is that state of the mind which is related to organs (of 
utterance), effort (involved in utterance), sound (produced thereby), 
intonation , letters , words , and sentences : which consists of a volition with 
reg ard to these factors : which is ore-occupied with their thou g hts : which 
has the or g ans of hearin g etc, for its communication : and which has the 
characteristics of the Ya i ur-mantras. Thus are (to be understood ) the R g- 
mantras . and thus also the Samamantras. In this wa v, when the mantras are 
considered as mental states , their mental repetition ( papa) becomes 
possible , since that implies that those states alone are continued in the mind. 
Else , mental repetition of a mantra would not be possible , since the mantra 
would then be outside the mind j ust as much as pot etc. , are! But, as a 
matter of fact, the repetition of mantras has to be undertaken (since it) is 
enjoined variously in connection with rites. 

Objection: The (mental) repetition of a mantra can be accomplished by 
the repetition of the memory of letters (constituting it). 







































Answer: No, since (on that assumption) there is no possibility of 
repetition in the primary sense. The repetition of Rg-mantra is enjoined in 
the text, 'The first Rg-mantra is to be repeated thrice and the last Rg-mantra 
is to be repeated thrice.' 

That being so, if the Rg-mantras themselves be not made the objects of 
repetition, and if the repetition of their memory be undertaken, the 
repetition of the Rgmantra, in the primary sense, which is enjoined in The 
first Rg-mantra is to be repeated thrice', will be discarded. Hence the 
(Yajur-) mantras are (in the last analysis) nothing but the knowledge of the 
Self, which is identical with the be g innin g less and endless Consciousness 
that is the Self lod g ed in and conditioned bv the mental functions referred to 
as Ya i us that act as Its limitin g ad i uncts. Thus is the eternalitv of the Vedas 
j ustifiable. Else , if they are ob j ects like colour etc. , they will be 
impermanent. This is not correct. And the Vedic text . 'where all the Vedas 
g et united is the Self in the mind's (Cit.Xl.I. Tai.A. III.ii.1), which declares 
the identity of the Rg-mantras etc., with the eternal Self, can be reconciled 
only if the mantras are eternal. And there is also the mantra text, 'The Rg- 
mantras exist in that undecaying and supreme space (Brahman) where all 
the gods reside' (Sv. IV. 8). .ldrsah here means the brahmana portion of the 
Vedas, since (in consonance with the etymological meaning of adesa, 
command) the brahmana portion inculcates all that has to be enjoined. 
Atharaaigirasah, the mantra and the brahmana portions seen by 
Atharvangiras; are puccham pratistha, the stabilizing tail, since they are 
chiefly concerned with rites performed for acquiring peace, prosperity, etc., 
which bring about stability. Pertaining to this is a verse, just as before, 
which reveals the self that is constituted by the mind: 
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1. One is not sub j ected to fear at anv time if one knows the Bliss that is 
Brahman , failin g to reach which fBrahtnan . as conditioned bv the mind ). 
words , alon g with the mind , turn back.l 

Of that preceding (vital) one, this (mental) one is verily the embodied 
self. As compared with this mental body, there is another internal self 
constituted by valid knowledge. By that one is this one filled up. This one, 
as aforesaid, has verily a human shape. It is humanly shaped in accordance 
with the human shape of the earlier one. Of him faith is verily the head; 
righteousness is the right side; truth is the left side; concentration is the self 
(trunk) ; (the principle called) Mahat is the stabilizing tail. Pertaining to 
this, here is a verse: 

Yalah vacah nivartante etc., (For commentary see II. ix). Tasya purvasya, 
of that preceding one- of the one constituted by the vital force; esah eva 
alma, this one is verily the self; sarirah, existing in the body - the vital body. 
Which? yah esah manomayah, that which is constituted bv mind. v Tasmad 
vai etasmat . as compared with this one' etc .-is to be explained as before- : 
an v ah antarah atma . there is another self that is internal : the intelli g ence- 
self exists within the mental-self. It has been mentioned that the mental self 

consists of the Vedas. The wisdom about the contents of the Vedas . 

amountin g to .certitude , is vi i nana : and that tv v'nana ). ag ain , in the form of 
certitude is a characteristic of the internal or g an. Vi i nanamavah is the self 
consistin g of such vi i nana . and it is constituted bv well-ascertained 
knowled g e that is authoritative bv nature. For sacrifice etc, are undertaken 
where there exists knowled g e arisin g from a valid source. And the ( next ) 
verse will declare that it is the source of sacrifices. In one who is possessed 
of well-ascertained knowled ge, there arises first sraddha . faith , with re g ard 


































































to the thin g s to be performed. Since that faith precedes all duties , it is the 
sirah . head , i.e. comparable to a head. Rta and sat va. rig hteousness and 
truth , areas they have been explained before ( l. ix ) . Yo g ah is con j unction . 
concentration. It is the atma . self ithe middle part ), as it were. Faith etc. . 
like the limbs of a bod y, become fit for the acquisition of valid knowled ge 
in a man who is possessed of a self bv virtue of his concentration. 
Therefore , vogah. concentration , is the self li.e. the trunk ) of the bod y 
constituted b v knowled g e. Mahah puccham oratistha: Mahah means the 
principle called Mahat - - the first born , in accordance with another Vedic 
text . v f He who knows ! this Mahat ( great), adorable , first-born bein g f as the 
Satva-Brahman ) I' (Br. V. iv. 1). It is puccham pratistha, the supporting tail, 
since it is the cause (of the intelligence-self). For the cause is the support of 
the effects, as for instance, the earth is of trees and creepers. The principle 
called Mahat is the cause of all intellectual cognitions. Thereby it becomes 
the support of the cognitive self (consisting of intelligence). Pertaining to 
that there occurs this verse, just as before. Just as there are verses 
expressive of the physical self etc., that are mentioned in the brahmana 
portion, so also is there a verse with regard to the cognitive one. 
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1. Knowledge actualises a sacrifice, and it executes the duties as well. All 
the gods meditate on the first born Brahma, conditioned by knowledge. If 
one knows the knowledge-Brahman, and if one does not err about it, one 
abandons all sins in the body and fully enjoys all enjoyable things. 

Of that preceding (mental) one this (cognitive) one is verily the 
embodied self. As compared with this cognitive body, there is another 
internal selfconstituted by bliss. By that one is this one filled up. This one, 
as aforesaid, has verily a human shape. It is humanly shaped in accordance 
with the human shape of the earlier one. Of him joy is verily the head, 
enjoyment is the right side, hilarity is the left side; bliss is the self (trunk). 
Brahman is the tail that stabilizes. Apropos of this here is a verse: 

Vijnanam yajnam tanute, knowledge actualizes a sacrifice; for a man of 
knowledge executes it with faith etc. Hence knowledge is presented as the 
doer in (the expression) 'Knowledge actualizes the sacrifice'. Ca, and; 
karmani tanute, it executes the duties (as well). Since everything is 
accomplished by knowledge, it is reasonable to say that the cognitive self is 
Brahman. Moreover, sarve derah, all the gods, Indra and others; upasate, 
meditate on; vijnnanam brahma, Brahman as conditioned by cognition; 
(which is) jyestham, the first horn - since it was born before all or because 
all actions presuppose it. That is to say, they meditate on that 
knowledgeBrahman, by identifying themselves with it. Hence, through the 
worship of the Mahat-Brahman (Hiranyagarbha), they become possessed of 
knowledge and glory. Cet, if; veda, one knows; that vij'nanam brahma, 
Brahman as conditioned by cognition; and not only does one know, but 
also, cet, if; na pramadyati tasmit, one does not err about that Brahman-does 
not deviate from that Brahman- Since one is prone to thinking the external 
non-Selves as the Self, there arises the possibility of swerving from the 
thought of the knowledge-Brahman as identified with one's Self; in order to 
bar out that possibility, the text says, 'if one does not err about that 
Brahman', that is to say, if one has eschewed all ideas of identity of the 
physical selves etc. with his own Self and goes on thinking of the 
knowledge-Brahman only as his Self —. What will happen thereby? The 
answer is:.sarire papmanah hitva, abandoning all sins in the body-. All sins 
are verily caused by the identification of oneself with the body. And on the 



analogy of the removal of the shade, on the removal of the umbrella, their 
eradication is possible when their cause is removed as a result of the 
identification of oneself with the knowledge-Brahman. Therefore, having 
abandoned in the body itself, all the sins which arise from the body, which 
are caused by the identification of oneself with the body, and becoming 
identified with the knowledge-Brahman (i.e. Hiranyagarbha), one 
samusnute, fully attains, i.e. fully enjoys, through the cognitive self itself; 
sarvan kaman, all the desirable things that there are in the 
knowledgeBrahman. 

Tasya purvasya, of that preceding one, of the mental self; qah eva atma, 
this is verily the self, that is lodged in the mental sarira, body, and is hence 
the sanrah, embodied. Which? Yah esah, that which is this; vijnanamayah, 
the cognitive one. 

Tasmat aai etasmat etc. is as already explained. From the context and 
from the use of the suffix, may at (made of), it is to be understood that a 
conditioned self is implied by the word anandamayah (made of bliss). 
Indeed, the conditioned selves-made of food etc.- which are material, are 
dealt with here. And this self made of bliss also is included in that context. 
Besides, the suffix mayat is used here in the sense of transmutation (and not 
abundance) as in the case of annamaya. Hence the anandamaya is to be 
understood as a conditioned self. This also follows from the fact 
ofsamkramana (attaining). The text will say, 'He attains the self made of 
bliss' (II. viii. 5). And the conditioned selves that are not the Self arc seen to 
be attained. Moreover, the self made of bliss is mentioned in the text as the 
object of the act ofattaining, just as it is in the text, annamayam atmanam 
upasamkramati, he attains the self made of food (II. viii. 5). Besides, the 
(unconditioned; Self Itself is not attainable, since such an attainment is 
repugnant to the trend of the passage and it is impossible. For the 
(unconditioned) Self cannot be attained by the Self Itself, inasmuch as there 
is no division within the Self, and Brahman (the goal) is the Self of the 
attainer. Moreover, (on the supposition that the unconditioned Self is 
spoken of), the fancying of head etc., becomes illogical. For such 
imagination of limbs, head, etc., is not possible in that (Self) which has the 
characteristics mentioned earlier, which is the cause of space etc., and 



which is not included in the category of effects. And this is borne out by 
such Vedic texts, denying distinctive attributes in the Self, as the following: 
'(Whenever an aspirant gets fearlessly established ) in this unoerceivable . 
bodiless , inexpressible , and unsu p portin g I B rah man )' HI. vii ). v It is neither 
g ross nor minute' tBr. Ill, viii. 8 ). v The Self is that which has been described 
as "not this" , "not this'" fBr. TTT. ix. 26 ) . This also follows from the 
illog icalit y ( otherwise ) of quotin g the (" succeedin g) mantra : surel y, the 
q uotation of the mantra . v If anyone knows Brahman as non-existin g, he 
himself becomes non-existent' til, vi. 1 ). cannot be j ustified , since the doubt 
that v Brahman does not exist' cannot arise with re g ard to Brahman which is 
directl y perceived as the self made of bliss and possessed of such limbs as 
io v for its head and so on. Besides , it is un j ustifiable to refer separately to 
Brahman as the stabilizin g tail in . "Brahman is th6 stabilizin g tail'. So the 
anandama va ( made of bliss , or blissful ) i atma . self ) belon g s to the cate gory 
of effects : it is not the supreme Self. Ananda t bliss ) is an effect of 
meditation and rites , and anandamava is constituted bv that bliss. And this 
self is more internal than the co g nitive self , since it has been shown bv the 
U oanisad to be indwellin g the co g nitive self which is the cause of sacrifices 
etc. Inasmuch as the fruit of meditation and rites is meant for the en iover. it 
must be the inmost of all : and the blissful self is the inmost as compared 
with the earlier ones. Further , this follows from the fact that meditation and 
rites are meant for the acquisition of io v etc. : indeed , meditation and rites 
are promoted b v ( the desire for ) io v etc. Thus since io v etc. , which are the 
fruits (of rites and meditation ), are nearer to the Self , it is lo g ical that the y 
should be within the co g nitive self : for the blissful self , revived bvl the im 
pression of io v etc. , is perceived in dream to be dependent on the co g nitive 
self.l 


Tasya, of him, of the self made of bliss; the priyam, joy — arising from 
seeing such beloved objects as a son; is the sirah, head -comparable to a 
head, because of its preeminence. Modah, enjoyment, means the happiness 
that follows the acquisition of an object of desire. When that enjoyment 
reaches its acme it is pramodah, exhilaration. Anandah, Bliss - pleasure in 
general, is the soul (trunk) of the different limbs, (i.e. expressions) of 
happiness in the form of joy etc., for this i nanda, (i.e. common Bliss) 
permeates them all. Ananda (Bliss) is supreme Brahman; for it is Brahman 








































































































which manifests Itself in the various mental modifications, when such 
limiting adjuncts as the particular objects like a son, a friend, etc. are 
presented by the (past) good deeds and the mind, freed from tamas (gloom, 
darkness, etc.), becomes placid. And this is well known in the world as 
objective happiness. This happiness is momentary, since the result of past 
deeds that brings about those particular modifications of the mind is 
unstable. That being so, in proportion as that mind becomes purified 
through austerities that dispel tamas (indolence), and also through 
meditation, continence, and faith, so much do particular joys attain 
excellence and gain in volume in that calm and free mind. And this 
Upanisad will say, 'That is verily the source of joy; for one becomes happy 
by coming in contact with that source of io v. This one , indeed , enlivens 
people' ( IT vii ) . There is also this other Vedic text to the point . 'On a 
particle of this very Bliss other bein g s live' fBr. IV. iii. 32 ) . Thus , too , it will 
be said that bliss increases a hundredfold in every successive sta ge, in 
proportion to the perfection of detachment from desires ( II. viih .f Thus, 
speaking from the standpoint of the knowledge of the Supreme Brahman, 
Brahman is certainly the highest as compared with the blissful self that 
attains excellence gradually. The Brahman under discussion-which is 
defined as 'truth, knowledge, infinite' (II. i), for whose realization have been 
introduced the five sheaths, commencing with the one made of food, which 
is the inmost of them all, and by which they become endowed with their 
selves (being) - - that brahma, Brahman; is puccham pratistha, the tail that 
stabilizes. Again, that very nondual Brahman, which is the farthest limit of 
all negation of duality superimposed by ignorance, is the support (of the 
blissful self), for the blissful self culminates in unity. (It follows, therefore, 
that) there does exist that one, non-dual Brahman, as the farthest limit of the 
negation of duality called up by ignorance, and this Brahman supports (the 
duality) like a tail. Illustrative of this fact, too, here is a verse: 
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1. If anyone knows Brahman as non-existing, he himself becomes non¬ 
existent. If anyone knows that Brahman does exist, then they consider him 
as existing by virtue of that (knowledge). 

Of that preceding (cognitive) one, this one is the embodied self. Hence 
hereafter follow these questions: After departing (from here) does any 
ignorant man go to the other world (or does he not)? Alternatively, does 
an}- man of knowledge, after departing (from here) reach the other world 
(or does he not)? 

He (the Self) wished, 'Let me be many, let me be born.' He undertook a 
deliberation. Having deliber ated, he created all this that exists. That 
(Brahman), having created (that), entered into that very thing. And having 
entered there, It became the formed and the formless, the defined and the 
undefined, the sustaining and the non-sustaining, the sentient and the 
insentient, the true and the untrue. Truth became all this that there is. They 
call that (Brahman) Truth. Pertaining to this, here is a verse : 

Sah he; bhavati, becomes; asan eva, non-existing indeed -like something 
non-existent; just as a nonentity has no relation with any human objective, 



similarly, he remains dissociated from the human objective (viz liberation). 
Who is that? He who, cet, perchance; veda, knows; brahma, Brahman; asat 
iti, as non-existing. As opposed to that, cet veda, if he knows; That — that 
Brahman, which is the basis of all diversification and the seed of all activity, 
though in Itself It is devoid of all distinctions; asti iti, does exist, (then the 
knowers of Brahman consider him as existing). Why, again, should there be 
any apprehension of Its non-existence? We say that (this is so, because) 
Brahman is beyond all empirical relationships. The intellect that is prone to 
think of existence with regard to only the empirical objects having speech 
alone as their substance, may assume non-existence with regard to anything 
that is opposed to this and is transcendental. For instance, it is well-known 
that a pot, comprehended as a thing that man can deal with, is true, while 
anything of an opposite nature is false. Thus, by a parity of reasoning, there 
may arise here also an apprehension of the non-exist ence of Brahman. 
Therefore it is said, 'If anyone knows that Brahman does exist'. What again, 
will happen to one who knows Brahman as existing? That is being 
answered: Tatah, because of that realization of existence; the knowers of 
Brahman viduh, know; enam, this one-who has this realization; as santam, 
existingidentified with the Self that is absolutely real,-, by virtue of his 
having become one with the Brahman that exists. The idea is that he 
becomes worthy to he known by others, just as Brahman is. Or (the 
alternative meaning is) : If a man thinks, 'Brahman is nonexistence’, then 
that man, because of his faithlessness the entire righteous path consisting of 
the scheme of castes, stages of life, etc., becomes non-existent inasmuch as 
that path is not calculated to lead him to Brahman. Hence this atheist is 
called asat, unrighteous - in this world. As opposed to such a man, if anyone 
knows that 'Brahman does exist', then, he, because of his faith, accepts 
properly the righteous path comprising the scheme of castes, stages of life, 
etc. and leading to the realization of Brahman. Since this is so, tatah, 
therefore; the good people know this one as santam, treading the righteous 
path. The purport of the sentence is: Because of this fact, Brahman is to be 
accepted as surely existing. 

Tasya purvasya, of the preceding one —of the cognitive one; esah eva, 
this one, indeed; is -urirah atma, the self existing in the body made of 
knowledge. Which is that? Yah esah, that which is this one the self made of 



bliss. As to this self there is no apprehension of non-existence. But 
Brahman's non-existence may be suspected , since It is devoid of all 
distinctions , and since It is common to all.l Since this is so, alah, therefore; 
atha, afterwards; there are these anuprasnah: prasnah means questions, by 
the disciple who is the hearer, and anu means after; the questions after what 
the teacher has spoken are the anuprasnah. Brahman, being the cause 
of space etc., is equally common to the man of knowledge and the ignorant. 
Therefore, it may be suspected that the ignorant man, too, reaches Brahman. 
Uta has the meaning of api (used in introducing a question). Cana is used in 
the sense of api (implying even). Pretya, departing, from here; does kah 
cana avidvan, even one who is ignorant; gacchali, reach; amum lokam, that 
world - the supreme Self? The question, Or does he not go ?' is implied 
because of the use of the plural number in 'anuprasnah, questions put after 
the teacher's instruction.' The remaining two questions are with regard to 
the enlightened man. If the ignorant man fails to reach Brahman, though 11 
is the common source of all, then the attainment of Brahman by an 
enlightened man may as well he doubted. Hence with regard to him is the 
question: Aho vidvan etc. Does kah cit, someone; who is a vidvan, an 
enlightened man, a knower of Brahman; pretya, departing, from here; 
amum lokam samasnute, reach the other world? In the expression 
samasnule u, the e (in te) is replaced by ay, of which they having been 
dropped out, the a becomes lengthened, and the expression becomes 
samasnula u. And the letter u, occuring later, should be transferred from the 
bottom and the letter to should be detached from uta, occuring earlier, (to 
form a new word uta). Placing this (new) uta before the word dho, the 
question is being put: 'Uta dho vidvdn ...: Or does the enlightened man 
attain the other world?' The other question is: 'Or does the enlightened man 
not attain it, just as the ignorant man does not?' Alternatively, there are only 
two questions relating to the enlightened and the unenlightened men. But 
the plural occurs with reference to other questions that may crop up by 
implication. From hearing, 'If one knows Brahman, as nonexisting', and 'if 
one knows that Brahman does exist', the doubt arises as to whether It exists 
or does not exist. From that, by implication, crops up this first question after 
the teacher's instruction: 'Does Brahman exist or does It not?' The second 
one is: 'Since Brahman is impartial, does the unenlightened man reach It or 
does he not?' Even if Brahman is equal to all, Its non-attainment in the case 






of the enlightened man can be suspected as much as in the case of the 
unenlightened one; and hence the third question following on the teacher's 
instruction, is, 'Does the man of knowledge attain or does he not?' The 
succeeding text is introduced for answering these questions. 

Apropos of this, existence is being first spoken of. It remains to be 
explained as to what kind of truth is meant in the assertion that was made 
thus: 'Brahman is truth, knowledge, infinite'. Hence it is being said: 
Brahman's truth is affirmed by speaking of Its existence; for it has been 
asserted that the existing is the true (an echo of Ch. VI. ii. 1). Therefore, the 
very affirmation of existence amounts to an avowal of reality. How is it 
known that this text bears such an import? From the trend of the words of 
this text. For the succeeding sentences such as, 'They call that (Brahman) 
Truth' (II. vi), '(Who, indeed will inhale and who exhale) if this Bliss 
(Brahman) be not there in the supreme space (within the heart) ?’, are 
connected with this very purport. 

Objection : While on this topic, the suspicion arises that Brahman is 
surely non-existent. Why? Because whatever exists is perceived as 
possessed of distinctive attributes, as for instance a pot etc. Whatever is 
nonexistent is not perceived, as for instance the hom of a hare etc. 
Similarly, Brahman is not perceived. So It does not exist, since It is not 
perceived as possessed of distinguishing attributes. 

Answer: This is not tenable, since Brahman is the cause of space etc. It is 
not a fact that Brahman does not exist. Why? Since all the products issuing 
from Brahman, sugh as space etc., are perceived. It is a matter of common 
experience in this world that any thing from which something is produced 
does exist, as for instance, earth, seed, etc., which are the causes of a pot, a 
sprout, etc. So Brahman does exist, since It is the cause of space etc. And, 
no effect is perceived in this world as having been produced from a 
nonentity. If such effects as name and form had originated from a nonentity, 
they should not,, ave been perceived since they have no reality. But they are 
perceived. Hence Brahman exists. Should any effect originate from a 
nonentity, it should remain soaked in unreality even while being perceived. 
But facts point otherwise. Therefore Brahman exists. Pertaining to this 



another Vedic text—'How can a thing that exists come out of a thing that 
does not?' (Ch. VI. ii. 2) - points out logically the impossiblity of the 
creation of something out of nothing. Therefore, it stands to reason that 
Brahman is verily a reality. 

Objection: Should that Brahman be a cause like earth, seed, etc., It will 
be insentient. 

Answer: No, since It is capable of desiring. Certainly it is not a matter of 
experience that one who can desire can be insentient. We have said that 
Brahman is indeed omniscient; and so it is but reasonable that It should be 
capable of desiring. 

Objection: Since Brahman has desires, It has unfulfilled desires like 
ourselves. 

Answer: Not so . for It is independent. Such defects as desire cannot 
impel Brahman ito action ) i ust as they do others bv sub j ectin g them to their 
influence. What then are these Ides ires of Brahman ) ? The y are bv nature 
truth and knowled ge, and they are pure bv virtue of their identity with 
Brahman ) Brahman is not impelled to action by them. But Brahman ordains 
them in accordance with the results of actions of the creatures. Therefore, 
Brahman has independence with reg ard to desires. So Brahman has no 
want. And this follows also from the fact of Brahman's non-dependence on 
an v other means. Further . Brahman has no dependence on accessories etc. . 
as others have whose desires are not identified with themselves but are 

de pendent on such causes as ri g hteousness , and require the extraneous bod y 
and senses as their instruments. How do they exist then tin Brahman ) ? 
They are non-different from Itself. 1 That fact is stated in sah akamayata : 
sah, the Self from which space originated; akamayata, desired. How? Bahu 
syam: syam, I shall become; bahu, many. 

Objection : How can the One become many, unless It enters into 
something else? 

The answer is, v prajayeya, I shall be born'. The multiplication here does 
not refer to becoming something extraneous as one does by begetting a son. 







































How then? Through the manifestation of name and form that are latent in 
Itself. When name and form existing latently in the Self get manifested, 
they evolve-by retaining their intrinsic nature as the Self under all 
conditionsin time and space which are inseparable from Brahman. Then that 
evolution of name and form is (what is called) the appearance of Brahman 
as the many. In no other way is it possible for the partless Brahman to 
become either multiple or finite; as for instance, the fmitude and plurality of 
space are surely the creations of extraneous factors. Hence the Self becomes 
multiple through these alone. For no such subtle, disconnected and remote 
thing exists as a non-Self, in the past, present, or future, which is different 
from the Self and separated from It by time or space. Therefore, it is only 
because of Brahman that name and form have their being under all 
circumstances, but Brahman does not consist of them. They are said to be 
essentially Brahman, since they cease to exist when Brahman is eliminated. 
And, conditioned by these two limiting adjuncts, Brahman becomes a factor 
in all empirical dealings involving such words as knower, knowable and 
knowledge, as also their implications etc. 

Having such a desire, sah, He-that Self; tapah, atapyata : by tapah is 
meant knowledge since another Vedic text says, 'He whose tapah consists 
of knowledge' (Mu. I.i.9), and since the other kind of tapah (austerity) is out 
of place in one in whom all desires remain fulfilled. That kind of tapah, 
knowledge; he atapyata, practised. The idea is that the Self reflected on the 
plan etc. of the world being created. Sah tapah taptva, He, having reflected 
thus; asrjata, created, in consonance with such contributory factors as the 
results of actions of creatures; idam sarvam, all this; yat idam kim ca, 
whatever there is, without any exception - this universe, together with 
space, time, name, and form as He perceived it, and as it is perceived by all 
beings under various circumstances. Brahman, srstva, having created; tat, 
that, this world; what did He do? the answer is tat eva, into that very world, 
which had been created; anupravisat, He entered. 

With regard to this, it is a matter for consideration as to how He entered. 
Did the Creator enter in that very form of His or in some other form? Which 
is the reasonable position? 



Pseudo-Vedantin: From the use of the suffix ktva f-in g), it follows that 
the Creator Himself entered.' 


Ob j ection: Is that not illo g ical , since on the su p position that Brahman is a 
( material ) cause in the same sense as clay is (of pot etc. ), the effects are 
non-different from Brahman? For it is the cause that becomes transformed 

into the effect. Hence it is illo g ical that , after the production of the effect . 
the cause should enter over a g ain into the effect as a separate entit y, as 
thou g h it had not done so alreadv.2 Apart from being shaped into a pot, the 
clay has no other entry into the pot, to be sure. 

Pseudo- Vedintin: Just as earth, in the form of dust, enters into a pot 
(made of earth), similarly, the Self can enter into name and form under 
some other guise. And this also follows from another Vedic text, 'By 
entering in the form of the soul of each individual being. . .' (Ch. VI. iii. 2). 

Objection : This is not proper, since Brahman is one. In the case of earth, 
however, it is possible to enter into a pot in the form of dust, since lumps of 
earth are many and have parts, and since powder of earth has places still 
unoccupied by it. In the case of the Self, however, there cannot possibly be 
any entry, since It is one at the same time that It has no dimension and has 
nowhere to enter into. 

Pseudo-Vedantin: What kind of entry will it be then? And, the fact of 
entry has to be upheld in view of the Upanisadic statement: 'He entered into 
that very thing.' That being so. Brahman may as well have dimensions, and 
having dimensions, it is but proper that Brahman's entry in the form of an 
individual soul into name and form should be like that of a hand into the 
mouth. 

Ob j ection : No . since there is no em pty s pace. For Brahman , which has 
become transformed into effects , has no other space-apart from that 
occupied bv the effects , consistin g of name and form - which is devoid of It 
and into which It can enter as an individual soul. Should It ( i.e. Brahman as 
the individual soul ) enter into the cause (viz Brahman as name and form ).! 
It will cease to be an individual soul, just as a pot ceases to be a pot on 









































entering into (i.e. on being reduced to) earth. Hence the text, 'He entered 
into that very thing', cannot justifiably imply entry into the cause. 

Pseudo-Vedantin: Let (the entry be into) another effect. The text, 'He 
entered into that very thing’, means that one effect, viz the individual soul, 
entered into another effect made of name and form. 

Objection : No, since this involves a contradiction; for a not does not 
become mer g ed into another not. Besides , this runs counter to the Vedic 
texts that sneak of their distinction : so . the Vedic texts that reaffirm the 
difference of the individual soul from the effect , name and form , will be 
contradicted. Furthermore , if the soul mer g es into name and form , liberation 
will be impossible. It does not stand to reason that one mer g es into what 
one tries to g et freed from. A chained thief does not enter into fetters.1 

Pseudo-Vedantin: Suppose Brahman is transformed into two parts, 
external and internal. To explain, that very Brahman which is the cause, has 
become diversified as the receptacle in the shape of body etc., and as the 
thing contained in the shape of the embodied soul. 

Objection: No, for entry is possible only for what is outside. Not that a 
thing which is (naturally) contained within another is said to have entered 
there. The entry should be of something that is outside, for the word entry 
(praves'a) is seen to carry that sense, as for instance in the sentence, 'He 
entered into the house after erecting it.’ 

Pseudo-Vedantin: The entry may be like that of the reflections of the sun 
etc. in water. 

Objection: No, since Brahman is not limited, and since It has no 
configuration. A distinct thing that is limited and has features can be a 
production of reflection on something else which is by nature transparent, 
as for instance, the sun etc. can be reflected on water; but of the Self there 
can be no reflection, since It has no form. Moreover, the entry of the Self in 
the form of a reflection is not possible, since the Self is all-pervasive, being 
the cause of space etc., and since there is no other substance which can hold 
the Selfs reflection by being placed somewhere unconnected with the Self. 























This being so, there is no entry whatsoever. Nor do we find any other 
interpretation possible for the text, 'He entered into that very thing.' And a 
Vedic text is meant to enlighten us about supersensuous realities. But from 
this sentence, not even diligent people can derive any enlightenment. Well, 
then, this sentence, 'Having created it, He entered into that very thing,' has 
to be discarded, since it conveys no meaning. 

Vedantin's answer: No, (it need not be discarded). As the sentence bears 
a different meaning, why should there be this discussion that is out of 
context? You should remember the other meaning which is implied in this 
sentence and which is the subject under discussion here, as stated in the 
text: 'The knower of Brahman attains the highest.... Brahman is truth, 
knowledge, and infinite.... He who knows (that Brahman) as existing in the 
intellect (lodged in the supreme space in the heart)' (II. i). The knowledge of 
that Brahman is sought to be imparted, and that is also the topic under 
discussion. And the effects, beginning with space and ending with the body 
made of food, have been introduced with a view to acquiring the knowledge 
of the nature of that Brahman, and the topic started with is also the 
knowledge of Brahman. Of these, the self made of the vital force indwells 
and is different from the self made of food; within that is the self made of 
mind and the self made of intellect. Thus fb v sta ges! the Self has been made 
to enter into the cavity of the intellect. And there , ag ain , has been presented 
a distinct self that is made of bliss. After this , throu g h the comprehension of 
the blissful self which acts as a pointer ( to the Bliss-Brahman ). one has to 
realize , within this very cavit y ( of the heart ), that Self as the culmination of 
the g rowth of bliss , which is Brahman (conceived of ) as the stabilizin g tail 
( of the blissful self ), which is the su p port of all modifications and which Is 
devoid of all modifications. It is with this idea that the entry of the Self is 
ima g ined. Inasmuch as Brahman has no distinctive attribute . It cannot he 
realized anywhere else. It is a matter of experience that knowled g e of a 
thin g is dependent on its particular associations. Just as the knowled g e of 
Rahu arises from its association with the distinct entities , the sun and the 
moon . ' similarl y, the association of the Self with the cavity of the internal 
org an causes the knowled g e of Brahman , for the internal or g an has 
proximit y ( to the Self ) and the nature of illumination. Just as pot etc, are 
perceived when in contact with li ght, so also the Self is perceived when in 



























































contact with the li g ht of intellectual conviction.2 Hence, it suits the context 
to say that the Self is lodged in the cavity of the intellect which is the cause 
of Its experience. In the present passage, however, which is a sort of 
elaboration of that theme, the same idea is repeated in the form, 'Having 
created it, He entered into that very thing.' Tat, that very Brahman Itself- 
which is the cause of space; and which, srstva, after creating the effect, has 
entered into the creation, as it were, is perceived within the cavity of 
intellect, as possessed of such distinctions as being a seer, a hearer, a 
thinker, a knower, etc. That, indeed, is Its entry. Hence Brahman, as the 
cause of this (phenomenon), must exist. Accordingly, just because It exists, 
It should surely be apprehended as such. 

What did It do after entering the creation? It abhavat, became; sat ca, the 
formed (gross) ; tyat ca, and the formless (subtle). The formed and the 
formless, existing in the Self in their state of unmanifested name and form, 
are manifested by the indwelling Self; and even when manifested and 
known as the formed and the formless, they still continue to be inseparable 
from the Self in time and space. Having this fact in view, it is said that the 
Self became these two. Moreover, the (Self became) niruktam ca aniruktam 
ca, the definable and the undefinable. Nirukta is that which is definable as 
'this is that', by distinguishing it from things of its own class as also from 
things of other classes, and by associating it with a certain time and space. 
Anirukta is its opposite. Nirukta and anirukta, too, are but attributes of the 
formed and the formless. Just as the formed and the formless are the visible 
and invisible, so also are the nilayanam ca anilayanam ca, the sustaining 
and the non-sustaining. Nilayana means a nest, that which supports; and this 
is an attribute of the formed. Anilayana, a non-supporting thing-is opposed 
to that (nilayana) and is an attribute of the formless. Though 'invisible', 
'undefinable', and 'non-supporting' are the attributes of the formless, they 
relate only to the manifested state, for they are referred to in the Vedas as 
occurring after creation. By tyat, the formless, are meant the vital force etc. 
which are inexpressible, and it is non-sustaining as well. So, all these 
adjectives belonging to the formless, relate to the manifested (created). 
Vijnanam is sentient, and avynanam is devoid of that (sentience), insentient 
stone etc. It follows from the context that satyam is truth falling within the 
range of the empirical, and not absolute truth. For the absolute truth is only 




one, which is Brahman. But here the relative truth, as found in the empirical 
world, is referred to; as for instance, water is said to be true in comparison 
with the water in a mirage which is false. Anrtam, untruth, is the opposite of 
that. Again, what is it that abhavat, became, all this? That which is satyam, 
the absolute truth. What is that, again? It is Brahman; for it is Brahman that 
has been introduced as the topic of discussion by the sentence, 'Brahman is 
truth, knowledge, infinite.' The knowers of Brahman acaksate, call It; 
satyam, truth; because it is the one Brahman, called satya, truth, that 
abhavat, became; yat kim ca idam, all this that there is-all modifications, 
without any exception, starting with the visible and the invisible, all of 
which are the features of the formed and the formless -, there being no 
existence for any of these modifications of name and form apart from that 
Brahman. 

The question that was mooted after the teacher's instruction concerned 
existence and non-existence. As an answer to this , it has been said that the 
Self desired . 'I shall become many. 1 After creatin g, in accordance with His 
wish , such products as space etc, which are characterized as the visible and 
invisible etc. , and then enterin g into them . He became many throu g h His 
acts of seein g, hearin g, thinkin g. and knowin g . Hence it is implied thereb y 
that this Self must be accepted as existin g, since It is the cause of space etc. . 
exists in this creation . is lod g ed in the supreme space within the cavity of 
the heart , and is perceived throu g h Its diverse reflections on the mental 
concepts .1 

Tat, pertaining to this -concerning this idea expressed in the br hmana 
portion; esah slokah bhavati, occurs this verse. Just as in the preceding five 
chapters occurred verses expressive of the selves, counting from the one 
constituted by food, so, too, is there this verse which indicates through Its 
effects the existence of the Self as the inmost of all. 


CHAPTER VII 

3THgT jzwi amftcT i cTcft t I 













































tff cTcT I t *T: I Ttf* |-Nrq 

qq% I ^ fhTRTTc^: SHWcT 1 3TT^T5T 3 1 
^ FTRT I ^ ^TS^T^rffT I *RT sjNh’ 

HIrW^fH XU qf^3t I 3TO Hfrqrj 

^THt *lqfd I qTT ^)c|q T^ffp^J5TH*rTt I 3PT 
dPT ?HT ^qfd l (1 t^^ ^Tq fq^qt^^qrqrq l cR^q 
^dl«?T) *iqfn II ^|| "3% 11 

1. In the beginning all this was but the unmanifested (Brahman). From 
that emerged the manifested. That Brahman created Itself by Itself. 
Therefore It is called the self-creator. 

That which is known as the self-creator is verily the source of joy; for 
one becomes happy by coming in contact with that source of joy. Who, 
indeed, will inhale, and who will exhale, if this Bliss be not there in the 
supreme space (within the heart). This one, indeed, enlivens (people). For 
whenever an aspirant gets fearlessly established in this unperceivable, 
bodiless, inexpressible and unsupporting Brahman, he reaches the state of 
fearlessness. For, whenever the aspirant creates the slightest difference in It, 
he is smitten with fear. Nevertheless, that very Brahman is a terror to the (so 
called) learned man who lacks the unitive outlook. 

Illustrative of this here is a verse : 

Asat vai idam afire asit, in the beginning all this was but the 
unmanifested (Brahman). By the word asat is meant the unmanifested state 
of Brahman as contrasted with the state in which distinctions of name and 
form become manifested. Not that absolute non-existence ( the root meanin g 
of the word , asat ) is meant , for the existent cannot come out of the non¬ 
existent. Idam . this standin g for the manifested world possessed of the 
distinctions of name and form : agre. in the be g innin g before creation : as-it 
asat . was but Brahman that could be called asat. Tatah , from that-from that 
Unmanifested : vat , indeed : sat , that which is distin g uished bv manifested 
name and form : aia vata . was bom. Is the effect entirely separate from that 










































( cause ), i ust as a son is from the father? The answer is bein g g iven 
neg atively: Tat , that which is called the Unmanifested ( Brahman ) : svavam . 
Itself : akuruta . created : atmanam . Itself. Since this is so . tasmat . therefore : 
tat , that Brahman Itself : ucvate . is called : the sukrtam . self-creator. 1 B v 
virtue of bein g the cause of everythin g. Brahman is well reco g nized in this 
world as the self-creator. Or . since Brahman Itself created everythin g_by. 
virtue of Its bein g everythin g, therefore that very Brahman , which is the 
cause from the standpoint of virtue as well , is called sukrta (merit ) .2 At all 
events, whether the meaning ofsukrta be 'merit' or it be the other one (self¬ 
creator), that cause which brings (one) into association etc. with a result is 
familiarly known in the world as sukrta. That well known fact is possible 
only if there is an eternal consciousness acting as the cause. Hence, from 
the well known fact of sukrta, it follows that Brahman exists. 

It exists because of this further reason. Of which reason? Since It is the 

source of io v. How is Brahman well known as the source of o v? The 
answer is: lal vai tat sukrtam . that which is known as the self-creator : rasah 
aai sah . is verily the rasah . ( a source of iov) . Ra.+ah stands for anythin g that 
is a means for satisfaction , he. a source of iov. such as sweet and sour thin gs 
which are well known to be so in the world. Rasam labdhaa . g ettin g a thin g 
of iov: a vam bhaaali . one becomes : anandi . ha pp y. A nonentity is not seen 
in this world to be a cause of ha p piness. Inasmuch as those Brahmanas who 
have realized Brahman are seen to be as ha pp y as one is from obtainin g an 
external source of io v — thou gh, in fact , they do not take help of an y 
external means of ha p piness , make no effort , and cherish no desire . it 
follows , as a matter of course , that Brahman is . indeed , the source of their 
io v. Hence there does exist that Brahman which is full of iovs and is the 
spring of their happiness. 

Brahman exists because of this additional reason. Of which? Since such 
actions as exhaling are seen. This body, too, of a living being, exhales 
through that function of the vital force called prana and inhales through that 
other called apcna. Thus are the body and senses, in their association, seen 
to perform their vital and organic functions. This coming into association 
for serving a common purpose is not possible unless there is a sentient 
bein g which is not a part of this con g lomeration. For such is not the case 






















































































an ywhere else.l That fact is being stated: yat, if; esah anandah, this Bliss; 
na syat, should not be there; akase, in the (supreme) space that is lodged in 
the cavity of the heart; then in this world, kah hi eva, who, indeed; anyat, 
would inhale, i.e. perform the function of apana; or kah pranyat, who would 
exhale, i.e. perform the function ofprana? Therefore that Brahman, for 
whose purpose there are such activities of the body and senses, as exhaling 
etc., does exist; and the happiness of people is caused by That itself. How? 
Esah hi eva, this one, this supreme Self, indeed; anandayati (i.e. 
anandayati), enlivens-people, in accordance with their merit. The idea is 
this: That very Self, which is Bliss by nature, is thought of as limited and 
diversified by people because of their ignorance. 

That Brahman exists as the cause of fear and fearlessness of the men of 
ignorance and knowledge (respectively). For fearlessness comes as a result 
of taking refuge in something that exists, whereas fear cannot cease by 
resorting to some thing that does not exist. How does Brahman become the 
cause of fearlessness? The answer is: Hi, since; yada eva, at the very time; 
that esah, this one -an aspirant; etasmin, in this one - in Brahman-. (In 
Brahman) of what kind? Adrsye: drsya is anything that is meant to be seen, 
that is to say, any modification; for a modification is meant to be perceived; 
what is not a drsya is adrsya, i.e. changeless. In this adrsye, changeless, that 
which is not an object of cognition. Anatmye, in the unembodied. Since It is 
imperceptible, I t is incorporeal. Since It is incorporeal, It is aniruktam, 
inexpressible. Anything possessed of attributes can alone be expressed in 
words, and anything possessed of attributes is mutable, whereas Brahman is 
changeless, It being the source of all modifications. Hence, It is 
inexpressible. That being so, It is anilayanam: nilayana is a nest, refuge; 
anilayana is the opposite of that; It is without support. The meaning of the 
sentence is: (When) in that entity which is this changeless, unembodied, 
inexpressible, unsustaining Brahman, which is distinct from all the 
attributes of a product, (the aspirant) vindale, gets; pralistham, stability, 
Self-absorption; abhayam, in a fearless way-. The word abhayam 
(fearlessly) is used adverbially (to modify the verb vindate, gets) ; or it has 
to be changed in gender to abhayam (fearless) to qualify the noun 
(pratistham, stability). (When the aspirant gets this fearless stability in 
Brahman) atha, then; since he does not see diversity which is the creation of 



ignorance and the cause of fear, therefore, sah, he; abhayam gatah bhavati, 
becomes established in fearlessness. When he becomes established in his 
true nature, then he does not see anything else, does not hear anything else, 
does not know anything else. Someone gets afraid of someone else, but it is 
not logical that the Self should be afraid of the Self. Hence the Self is the 
source of fearlessness for the Self. In spite of the existence of the cause of 
fear, there are Brahmanas to be found who are indeed free of fear from all 
quarters. This would be unjustifiable if Brah man, the protector from fear 
were not there. Therefore, from the fact of noticing their fearlessness, it 
follows that Brahman exists as the source of that intrepidity. When does that 
aspirant reach fearlessness? When he does not perceive anything else and 
does not create any antaram, difference, in the Self, then he attains 
fearlessness. This is the idea. 

On the contrar y, hi . since : vada . when , in the state of i g norance : esah . 
this one , the i g norant man : sees in the Self somethin g presented b v 
nescience , like the vision of a second moon seen bv a man sufferin g from 
the eve-disease called timira : and etasmin . in this , in Brahman : kurute . he 
perceives : ut aram . even a sli ght; antaram . hole , difference-since the 
perception of difference is the cause of fear .l it means that even if he sees 
the slightest difference-; atha, then, because of that seeing of difference; 
bhayam bhavati, fear crops up for this soul that perceives difference. So the 
Self alone is the cause of fear to the self in the case of an ignorant man. The 
Upani~ad states that very fact here: Tu nevertheless; tat eva, that very 
Brahman; is bhayam, a terror; vidusah, to the man of (apparent) learning, 
who perceives difference; that very Brahman, when perceived through (a 
sense of) duality and called God, becomes a terror for the (apparently) 
learned man who knows thus, 'God is different from me, and I am a worldly 
creature different from God', and who creates the slightest difference. (It 
becomes a terror) amanvanasya, for him who does not view from the stand 
point of unity. Accordin gly, the man who does not realize the reality that is 
the Self , which is one and undifferentiated , is surely unenli g htened , thou gh 
he may be learned. Anyone who considers oneself destructible becomes 
struck with fear at the very si g ht of a destructive a g ency. A destroyer, f in 
the ultimate analysis ) can be so . only if it is itself indestructible.1 Now, if 
there be no cause of destruction, there should be no such fear in the 





















































destructible as issues from a perception of a destroyer. The whole world, 
however, is seen to be stricken with fear. Therefore, from the perceived fact 
of fear in the world, it follows that there does exist a terrifying thing which 
is by nature an indestructible agent of destruction, because of which the 
world shudders. 

Expressive of this idea, too, there is this verse: 
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1 4. Out of His fear the Wind blows. Out of fear the Sun rises. Out of His 
fear runs Fire, as also Indra, and Death, the fifth. 

This, then, is an evaluation of that Bliss: 

Sup pose there is a voun g man in the prime of life , g ood , learned , most 
ex peditious , most stron gl y built , and most ener g etic. Su p pose there lies this 
earth for him filled with wealth. This will he one unit of human iov.l If this 
human joy be multiplied a hundred times, it is one joy of the man- 
Gandharvas, and so also of a follower of the Vedas unaffected by desires. If 
this joy of the man-Gandharvas be multiplied a hundred times, it is one joy 
of the divine-Gandharvas, and so also of a follower of the Vedas unaffected 
by desire. If the joy of the divine-Gandharvas be increased a hundredfold, it 
is one joy of the manes whose world is everlasting, and so of a follower of 
the Vedas untouched by desire. If the joy of the manes that dwell in the 
everlasting world be increased a hundredfold, it is one joy of those that are 


















































born as gods in heaven, and so of a follower of the Vedas untouched by 
desire. If the joy of those that are born as gods in heaven be multiplied a 
hundredfold, it is one joy of the gods called the Karma-Devas, who reach 
the gods through Vedic rites, and so of a follower of the Vedas unaffected 
by desire. If the joy of the gods, called the Karma-Devas, be multiplied a 
hundredfold, it is one joy of the gods, and so of a follower of the Vedas 
untarnished by desire. If the joy of the gods be increased a hundred times, it 
is one joy of Indra, and so of a follower of the Vedas untouched by desire. If 
the joy of Indra be multiplied a hundredfold, it is one joy of Brhaspati, and 
so of a follower of the Vedas unaffected by desire. If the joy of Brhaspati be 
increased a hundred times, it is one joy of Virat, and so of a follower of the 
Vedas untarnished by desire. If the joy of Virat be multiplied a hundred 
times, it is one joy of Hiranyagarhha, and so is it of the follower of the 
Vedas unsullied by desire. 

Bhisa, through fear; asmal, of Him; vatah pavate, (the god of) Wind 
blows. Bhisa, through fear; udeti, rises; suryah, the Sun. Bhisa asmat, 
through fear of Him; dhavati, runs; agnih ca indrah ca, Fire as also Indra; 
(and) mrtyuh pahcamah, Death, the fifth. Since Wind etc., greatly adorable 
and lordly though they themselves are, engage regularly in such highly 
strenuous works as blowing, it is reasonable to conclude that this is possible 
on the supposition of a ruler different from them, because of whom they 
have their disciplined activity. Since they engage (in their duties) out of fear 
of this Brahman, just as servants do out of fear of a king, therefore, 
Brahman does exist as their ruler as a terrifying entity. 

And that Brahman, the source of fear, is Bliss. Esa bhavati, this is; 
mkmamsa, an evaluation; anandasya, of Bliss, of the aforesaid Brahman. 
What is there to be assessed about Bliss? The answer is: Bliss can be 
studied thus from this point of view-whether It arises from the contact of 
subject and object, as is the case with worldly happiness, or whether It is 
natural. As to that, the worldly bliss attains excellence owing to a 
concurrence of external and internal means. The bliss, thus attained, is 
being instanced here as an approach to the Bliss that is Brahman; for 
through this familiar bliss can be approached the Bliss that is 
comprehensible by an intellect free from objective thought. Even worldly 



bliss is a particle of the Bliss that is Brahman, which becomes transmuted 
into impermanent worldly bliss, consequent on knowledge becoming 
covered up by ignorance, and ignorance becoming successively thicker 
according as the individuals, starting with Hiranyagarbha, think diversely of 
this Bliss under the impulsion of the result of their past actions and in 
conformity with their past contemplations, and under the influence of 
contact with accessories like objects etc. That very Bliss which is visualized 
by one who is learned, versed in the Vedas and free from passion, appears 
diversely as increasing more and more - a hundredfold each time in the 
planes starting with that of man-Gandharvas till the bliss of Hiranyagarbha, 
Brahma, is reached , in accordance with the attenuation of ignorance, desire 
and action. But when the division of subject and object, created by 
ignorance is eliminated by enlightenment, there is only the intrinsic all 
pervading Bliss that is one without a second. In order to impart this idea, 
the text says: yuva syat, etc. 

Yuva . a youth— one in the prime of life. Sadhu vuva is an ad j ective of 
the youth , and means one who is both youn g and g ood. Even a youth ma y 
he bad , and even a g ood man may not be youn g . Hence the specification . 
v Sup pose there is a youn g man who is a g ood youth.' Adh va vakah is one 
who has studied the Vedas. Asfisthah , the best ruler for. The quickest in 
action 1 ).t Urdhisthah, most hardy (i.e. having all the senses intact). 
Balisthah, strongest. (Suppose the youth is) blessed with such physical 
accessories. (And let there be) tasya, for him; iyam sarva prthiva, this whole 
earth; purna, filled; vittasya, (should rather be villena), with wealth meant 
for enjoyment, and with the means of karmas leading to seen and unseen 
results. The idea is that he is a king ruling over the earth. Sah, the joy that 
he has; is ekah manusah anandah, it single human bliss, one unit of the 
highest human bliss. Te ye salam manusah anandah, that human bliss 
multiplied a hundredfold; is sah ekah manusya-gandharvanam anandah, one 
unit of the bliss of the man-Gandharvas. The happiness of man-Gandharvas 
becomes a hundred times better than that of man. Man-Gandharvas are 
those human beings who become Gandharvas through some special karmas 
and meditations. As they are possessed of the power of disappearance etc., 
being endowed with subtle bodies and senses, so obstacles in their way are 
few, and they are endowed with the power and means of resisting dualities 
































(such as heat and cold, etc.). Therefore, a man-Gandharva will have mental 
tranquillity inasmuch as he remains unopposed and can withstand duality. 
From that excellence of tranquillity follows an abundant expression of 
Bliss. Thus it stands to reason that in proportion to the abundance of 
tranquillity on the succeeding planes as compared with that on the 
preceding ones, the excellence of bliss also progresses a hundredfold. 
However, the man free from desire has not been taken into consideration at 
the initial stage with a view to showing that the bliss of one, who observes 
Vedic duties and is untouched by desire and enjoyment of human objects, is 
a hundred times higher than the human bliss and is comparable to that of a 
man-Gandharva. Devotion to Vedic duties and sinlessness (Br. IV. iii. 33) 
are implied by the two terms 'learned' and 'young and good'. These two 
qualities are, indeed, common to all (the planes). But desirelessness has 
been treated distinctively in order to point out that increase of bliss is 
independent of the superiority or inferiority of objects. Thus since 
happiness is seen to improve a hundredfold proportionately with the 
advance ofdesirelessness, it is treated here with a view to enjoining 
dispassionateness as a means for the attainment of supreme Bliss. The rest 
has been already explained. 

Deva-Gandharaah . the divine-Gandharvas . are so from their very birth. 
The term ciralokalokanam . of those whose world lasts for ever , is an 
adj ective of oitrnam . of the manes , the manes bein g so qualified since their 
world lasts ( relativel y) for ever. J i ana is the world of the g ods : those who 
are born there -born in the re g ions of g ods as a result of special rites 
prescribed bv the Smrtis-are the A i dna ia g ods. The karmadevah are those 
who reach the g ods bv mere Vedic Karma , such as A g nihotra etc. The 
devnh . g ods , are those who are thirtvthree in numbers and receive oblations. 
India is their lord. His preceptor is Brhaspati. Pra ia pati is Virat who has the 
three worlds ( earth , heaven , and intermediate space ! as his bodv.2 Brahma 
pervades the whole universe in the form of the cosmic and individual 
persons. This Brahma is Hiranyagarbha in whom all these varieties of bliss 
become unified, and in whom resides virtue which is the cause of that bliss, 
consciousness of that bliss, and dispassionateness of the highest order. This 
bliss of His is directly experienced everywhere by one who is versed in the 
Vedas, free from sin and unsullied by desire. Hence it is understood that 















































these three qualities are the means (for the attainment of Bliss). Of these, 
Vedic learning and sinlessness are invariable (in all the planes), whereas 
desirelessness increases; and hence the last is known to be the best means. 
The bliss of Brahma, experienced on the perfection of desirelessness and 
also open to the direct vision of one who follows the Vedas, is a particle or 
bit of the supreme Bliss, in accordance with the Vedic text, 'On a particle of 
this very Bliss other beings live' (Br. IV. iii. 32). This bliss (of Brahma and 
others) is a particle of that Supreme Bliss that is natural, from which it has 
separated like spray from the sea and intd which it merges again. In It (the 
Supreme Bliss) there is no bifurcation of the joy and the enjoyer, since It is 
non-dual. 

The result of this evaluation is being concluded here: 
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5. He that is here iq the human person, and He that is there in the sun, are 
one. He who knows thus attains, after desisting from this world, this self 
made of food, attains this self made of the vital force, attains this self made 
of mind, attains this self made of intelligence, attains this self made of bliss. 

Expressive of this there occurs this verse: 

He who, after projecting all the creation-beginfling with space and 
ending with the body made of the essence of food entered into it and is 
lodged in the supreme space within the cavity of the heart, is here indicated 
by the words sah_rah, He who. Who is He:' Ayam puruse_vah ca asau 
aditye, He who is in the human person, and He who resides in the sun. The 
supreme Bliss, that has been indicated as directly perceptible to the follower 
of the Vedas, and on a particle of which subsist all the beings worthy of joy- 



—counting from Brahma-, that supreme Bliss is being described as 'He who 
resides in the sun'. He is one in the same sense that the space in a pot, 
standing separately, is one with space (as such). 

Objection: In the matter of describing that Bliss, the corporeal soul 
should not be referred to in general terms by saying, 'He that is in the 
human person'; rather it is proper to indicate that soul by saying, 'And He 
that is in the right eye' (Br. II.iii.5, IY.ii.2, V.v.2.), that being better known. 

Answer: No . for the discussion is here about the supreme Self.l The 
su preme Self certainly forms the sub j ect matter here in the texts . 'In the 
unoerceivable . bodiless 1 ( Tl.vii ). 'Out of His fear the Wind blows' HI. viii. 
O. 'This , then , is an evaluation of that Bliss' ( Tbidh It is not reasonable to 
refer suddenly to somethin g out of context. And the sub j ect sou g ht to be 
tau g ht is the knowled g e of the supreme Self.2 There fore, it is verily the 
supreme Self that is referred to in the expression, sah ekah, He is one. 

Objection: Is not the topic started with an estimation of Bliss? The result 
of that estimation, too, has to be concluded by saying: 'The Bliss that is 
non-different and intrinsic, and not a product of the contact between the 
subject and the object, is the supreme Self.' 

Counter-objection : Is not this indication (of the Self) by eliminating the 
distinctions pertaining to the different loci, which we come across here in 
the sentence, 'He that is here in the human person, and He that is there in 
the sun, are one' quite in line with that? 

Objection: Even so, is it not useless to single out the sun? 

Answer: No, it is not useless, because it is meant for obviating (notions 
of) superiority and inferiority. In the sun is found the highest perfection of 
duality, consisting of the formed and the formless. If, from the standpoint of 
the supreme Bliss, that perfection can be placed on the same footing with 
the human personality, after eliminating the peculiarities of the latter, there 
will remain no superiority or inferiority for one who attains that goal; and 
hence it becomes reasonable to say that 'he reaches a state of fearlessness' 
(Il.vii). 



























The question as to whether Brahman exists or not, raised after the 
teacher's instruction, has been dealt with. One of these post-questions has 
been dismissed by saying that from the reasonings which justify the 
phenomena of creation, acquisition of joy, functioning of life, reaching a 
state of fearlessness, and experience of fear, it follows that Brahman does 
exist as the cause of those space etc. There are two other post-questions 
relating to the attainment or non-attainment of Brahman by the enlightened 
man and the unenlightened man. Of these, the last post-question is, 'Does 
the enlightened man attain or does he not?' In order to settle this, it is being 
said (as below). The middle postquestion is settled by the answer to the last 
one; and hence no (separate) effort is made for solving it. 

Sah vah . anyone who ; is evamvit . a knower of this kind : who , havin g 
discarded all ideas of superiority and inferiorit y, knows Brahman , described 
earlier , evam . in this manner . 'I am the non-dual truth , knowled ge, infinit y' : 
—for the word , 'evam . thus 1 , is used for alludin g to some tonic alread y 
mooted- ; what does he become?-he . pretva. ( lit, after departin g), desistin g. 
without expectin g an ythin g; asmat lokat . from this world — the totality of 
thin g s seen and unseen is verily indicated bv the term 'this world' ; without 
ex pectin g anythin g from that world - ; upasariikramati . attains ; etam 
annamavam atmanam . this body built up bv food , as explained already. The 
idea is that he does not perceive the totality of ob i ects as different from the 
self , i.e. the bod y, built up bv food ; he sees all the g ross elements as 
identical with the self built up by food. I Then he attains etam pranamayam 
atmanam, this body constituted by the vital force, which is itself undivided 
and is inside the (cosmic) body built up by all the food. Then he attains this 
body made of mind, the body made of in- telli g ence .1 the body made of 
bliss. Then he reaches the state of fearlessness in the unperceivable, 
bodiless, inexpressible, and unsupporting (Self) (Il.vii). 

With regard to that, this has got to be considered: What is he who knows 
thus, and how does he attain? Is the attainer different from or the same as 
the supreme Self? What follows from that? Should the attainer be different, 
the conclusion will run counter to such Vedic texts as 'Having created that, 
He entered into that very thing' (II.vi), '(One who worships another god 
thinking), "He is one, I am another", he does not know' (Br. I.iv.10), 'One 





































































only, without a second' (Ch. VI.ii. 1 ), and 'Thou art that' (Ch. Yl.viii-xvi). 
On the contary, if the Self Itself attains the blissful self, we shall be faced 
with the unsoundness of the same entity being both subject and object; 
moreover, the supreme Self will either be reduced to a transmigratory soul 
or a nonentity. 

Objection: The discussion is useless if the fault that arises on either 
assumption be unavoidable. On the other hand, if either of the assumptions 
is free from defect, or if a third flawless assumption is so, then that alone is 
the meaning of the scripture, and hence that the discussion is uncalled for. 

Answer: No, for the discussion is meant for its ascertainment. True it is 
that the accruing defect cannot be avoided by accepting either of the two 
positions, and that the discussion becomes useless if a third flawless 
position is ascertained; but that third alternative has not been determined. 
Hence this consideration is fruitful as it is calculated to lead to that 
ascertainment. 

Objection: True it is that an investigation is fruitful so far as it culminates 
in the fixing of the meaning of a scripture. But in your case, you will simply 
cogitate without ever hitting upon any meaning. 

Answer: Is it your view that there can occur any Vedic sentence whose 
meaning need not be determined? 

Objection: No. 

Counter-objection : How then (is the discussion useless) ? 

Objection : Because there are many opponents. You are a monist, since 
you follow the Vedic ideas, while the dualists are many who are outside the 
Vedic pale and who are opposed to you. Therefore I apprehend that you will 
not be able to determine. 

Answer: This itself is a blessing for me that you brand me as sworn to 
monism and faced by many who are wedded to plurality. Therefore I shall 
conquer all; and so I begin the discussion. 



The attainer must be the supreme Self alone, inasmuch as merger into 
that state is the idea implied. What is sought to be imparted here in the text, 
v The knower of Brahman attains the highest' (II .i), is becoming the supreme 
Self through Its knowledge. Surely, it is not possible that one thing can 
become something else. 

Objection: Is it not also unsound to say that the individual soul becomes 
the supreme Self? 

Answer: No, for the idea conveyed is that of removal of the identity 
(with the body etc.) created by ignorance. The attainment of one's own Self 
through the knowledge of Brahman, that is taught, is meant for the 
elimination of the distinct selves-such as the foodself, the products of 
nescience -which are really nonSelves, superimposed as Selves. 

Objection: How is such a meaning understood? 

Answer: Because knowledge alone is prescribed. The effect of 
knowledge is seen to be the eradication of ignorance; and here that 
knowledge alone is prescribed as the means for the attainment of the Self. 

Objection : May not that be like the communicating of information about 
a path? So the mere prescription of knowledge as a means does not amount 
to showing that the supreme Self is the Self of the attainer. 

Counter-objection: Why? 

Op ponent : For it is seen that , in the matter of reachin g a different place . 
the information about the wav is communicated. Not that the villa g e itself 
can be the g oer, t 

Answer: Not so . for the analo g y is inept.2 In the illustration cited, the 
information imparted is not of the village, but the knowledge imparted there 
is only of the path, leading to one's arrival there. But in this case, no 
information about any other means apart from the knowledge of Brahman is 
imparted. 















Objection : The knowledge of Brahman, as depending on such means as 
rites etc .enjoined earlier, is taught as a means for the attainment of the 
highest. 

Answer: No . for this was refuted earlier bv sa ving. "Since liberation is 
eternal . ' etc.' And the text, 'Having created that, He entered into that very 
thing' (II.vi), shows that the Self, immanent in creation, is identical with 
That (Supreme Brahman). And this follows also from the logic of attaining 
the state of fearlessness. For if the man of enlightenment sees nothing as 
different from his own Self, then the statement, 'He gets established in that 
state of fearlessness', becomes appropriate, since (for him) nothing exists as 
a separate entity which can cause fear. Moreover, if duality is a creation of 
nescience, then only is the realization of its insubstantiality through 
knowledge reasonable; for (the proof of) the non-existence of a second 
moon consists in its not being seen by one whose eyes are not affected by 
the disease called timira. 

Objection: But non-perception of duality is not thus a matter of 
experience. 

Answer: No, for duality is not perceived by a person who is deeply 
asleep or absorbed in the Self. 

Objection: The non-perception of duality in deep sleep is comparable to 
the non-perception by one who is preoccupied with something else. 

Answer: Not so, for then (i.e. in sleep and samadhi ) there is non¬ 
perception of everything (so that there can be no preoccupation with 
anything). 

Objection: Duality has existence because of its perception in the dream 
and waking states. 

Answer: No, for the dream and waking states are creations of ignorance. 
The perception of duality that occurs in the dream and waking states is the 
result of ignorance, because it ceases on the cessation of ignorance. 







Objection: The non-perception (of duality) in sleep is also a result of 
ignorance. 

Answer: No, for it is intrinsic. The reality of a substance consists in its 
not being mutable, for it does not depend on anything else. Mutability is not 
a reality, since that depends on other factors. The reality of a substance 
surely cannot be dependent on external agencies. Any peculiarity that arises 
in an existing substance is a result of external agencies, and a peculiarity 
implies change. The perceptions occurring in the dream and waking states 
are but modal expressions, for the reality of a thing is that which exists in 
its own right, and the unreality is that which depends on others, inasmuch as 
it ceases with the cessation of others. Hence, unlike what happens in the 
dream and waking states, no modality occurs in deep sleep, for the 
nonperception in the latter state is natural. 

For those, however, for whom God is different from the self, and 
creation, too, is distinct, there is no elimination of fear, since fear is caused 
by something different. And, something different that is true, cannot have 
its reality annihilated, nor can a non-existent emerge into being. 

Ob i ection : Somethin g external becomes the source of fear when it is 
sup plemented bv others .1 

Answer: No . for that , too , stands on an equal footin g . Because , that 
permanent or impermanent a g enc v2. in the form of demerit etc. , dependin g 
on which that somethin g else ( i.e. God ) becomes the cause of fear for 
others , cannot have self-effacement bv the very fact of what that a g enc y 
t adrsta ) is assumed to be :3 or should that have self extinction, the real and 
the unreal will become mutually convertible, so that nobody will have any 
faith in anything. From the standpoint of nonduality, however, that 
objection has no bearing, since the world along with its cause is a 
superimposition through ignorance. For a second moon, seen by a man 
afflicted by the eye-disease called timira, does not attain any reality, nor is it 
annihilated. 

Ob i ection: Knowled g e and i g norance are a ualities of the Self.4 































Answer: Not so, for they are perceived. Discrimination (i.e. knowledge) 
and non-discrimination (i.e. ig norance ! are directl y perceived , like colour 
etc. , as existin g in the mind. Not that colour , perceived as an ob j ect , can be 
an attribute of the oerceiver. And i g norance is ascertained bv such forms of 
its perception as . 'I am i g norant' . Mv knowled g e is indistinct 1 . Similarl y. 
the distinction of knowled g e ( from the Self ) is perceived , and the 
enli g htened people communicate the knowled g e of the Self to others : and 
so. tt.o . do others g rasp it. Accordin gly, knowled g e and i g norance are to be 
ranked with name and form : and name and form are not attributes of the 
Self .l in accordance with another Vedic text, '(That which is indeed called 
Space) is the manifester of name and form. That in which they two exist is 
Brahman' (Ch. VIII.xiv.1). And those name and form are imagined to exist 
in Brahman like night and day in the sun, though in reality they are not 
there. 

Objection: If (the Self and Brahman are) nondifferent, then there arises 
the absurdity of the same entity becoming the subject and object, as 
mentioned in the text,'He attains this self made of bliss' (11. viii 5). 

Answer: Not so, for the attainment consists in mere enlightenment. The 
reaching taught here is no like that bv a leech. How then? The text treatin g 
of attainment means merely realization .1 

Objection: Attainment in the literal sense is meant here by the expression 
upasarhkramati. 

Answer: Not so, for this is not seen in the case of the body made of food; 
for in the case one reaching the (cosmic) food-body (i.e. Virat), one is not 
seen to reach out from this external world like a leech or in any other 
manner. 

Objection: (Attainment is possible in the sense that) the mental body or 
the intellectual body, when it has gone out (in dream etc.), can return to 
acquire its own natural state again. 

Answer: No . for there can be no action on one's own Self. ( " Moreover !. 
the topic raised t bv vou ! was that somebod y, different from the food-bod v 
















































reaches the food-bod v: to sav now that either the mental body or the 
intellectual body reaches its own state involves a contradiction. Similarl y. 
the reachin g its own state bv the blissful-self is not possible .2 

Therefore, sari kramana does not mean acquisition, nor does it mean 
"reaching' by anyone of them begin ping with the food-body. As a last 
resort, sathkramana can reasonably consist only in the realization by some 
entity, other than the selves beginning with the foodself and ending with the 
blissful-self. If sathkramana means realization alone, then through that 
sathkramana, i.e. through the rise of knowledge about the difference of the 
Self (from the non-Self), is removed from that all-pervasive Self-which 
verily resides within the blissful-self and has entered into creation after 
projecting all things counting from space to food—the error of thinking of 
the non-Selves such as the foodbody as Itself, which (error) arises from Its 
association with the cavity of the heart. The word sathkramana is used 
figuratively with regard to this eradication of error created by ignorance, for 
in no other way can the attainment of the all-pervading Self be justified. 
Moreover, there is no other thing (that can reach the Self). Besides, the 
attainment cannot be of oneself; for a leech does not reach itself. Hence, it 
is with a view to realizing the Self, which has been defined above in the 
text, "Brahman is truth, knowledge, infinity' (II.i), that becoming many, 
entering into creation, acquisition of bliss, fearlessness, attainment, etc. 
have been attributed to Brahman conceived of as the basis of all empirical 
dealings; but with regard to the really transcendental Brahman, beyond all 
conditions, there can be no such ascription. 

Tat apt', with regard to this also - with regard to the fact that by reaching, 
i.e. realizing, the unconditioned Self by stages in this way, one ceases to 
have any fear from anywhere, and one gets established in the state that is 
fearlessness -; esah slokah bharati, there occurs this verse. This verse stands 
for expressing briefly the meaning of the whole topic, the gist of this Part 
called the Anandavall:, the Part On Bliss. 
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1. The enli g htened man is not afraid of anythin g after realizin g that Bliss 
of Brahman .1 failing to reach which, words turn back along with the mind. 

Him, indeed, this remorse does not afflict: 'Why did I not perform good 
deeds, and why did I perform bad deeds?' He who is thus enlightened 
strengthens the Self with which these two are identical; for it is he, indeed, 
who knows thus, that can strengthen the Self which these two really are. 
This is the secret teaching. 

Yatah, that from which— from the Self, which is unconditioned, has the 
aforesaid definition, and is non-dual and Bliss; vacah, words that stand for 
conditioned objects, (turn back). Though words are applied by their users 
even with regard to the unconditioned and non-dual Brahman, expecting to 
express It by taking for granted Its parity with other substances, still those 
words aprapya, without reaching, without expressing (that Brahman) ; 
nivartante, turn back, become despoiled of their power. The word manah 
stands for a notion, a cognition. And as a word proceeds to anything, 
supersensuous though it be, conceptual knowledge also strives to 
encompass that thing for expressing it as well; and words, too, become 
active where there is knowledge. Hence words and ideas, speech and mind, 
move together everywhere. Therefore, that Brahman which is beyond all 
concepts and all words, and which has such attributes as invisibility, from 
which words, though used by their utterers in all possible ways for 
expressing Brahman, return manasa saha, together with the mind —with 
conceptual knowledge that is able to express everything (else) ; the vidran, 
one who has known, through the aforesaid process; the brahmanah 






















anandam, Bliss of that Brahmanthe supreme Bliss of Brahman that is the 
Self of the follower of the Vedas, who is sinless, unaffected by desire, and 
wholly free from all craving , the Bliss that is free from the relation of 
subject and object, is natural, eternal, and indivisible; (the man of 
knowledge', having known that Bliss, na bibheti kutascana, is not afraid of 
anything, for there remains no cause of fear. There certainly does not exist 
anything, distinct from that man of knowledge, of which he can be afraid; 
for it has been said that, when anyone creates the slightest difference (in this 
Brahman) through ignorance, then one is subject to fear (Il.vii). But since 
for the enlightened man the cause of fear, which is the effect of ignorance, 
has been removed like the second moon seen by a man with diseased eyes, 
it is proper that he has no fear of anything. This verse was quoted in the 
context of the mental self as well, because the mind is an aid to the 
knowledge of Brahman. But there the idea of Brahman was superimposed 
on the mental self, and then by saying by way of eulogy of that imaginary 
Brahman that 'one is not subject to fear at any time' (Il.iv), fear alone was 
denied; but by saying, 'he is not afraid of anything', in the (present) context 
of the nondual (Brahman), the cause itself of fear is negated, 

Objection: But causes of fear, viz omission of good deeds and 
commission of bad deeds, do persist (even in his case). 

Answer: Not so. 

Objection: How? 

The answer is: (Such omission and commission) na tapati, do not worry 
or afflict; etam, such a man, who is a knower as aforesaid. Ha and vava are 
particles implying emphasis. 

Objection: How, again, omission of virtue and commission of sin do not 
afflict (him) ? 

The answer is: When death approaches, remorse comes in the form- 
'Kim, why; na akaranam, did I not perform; sadhu, good deeds?' Similarly, 
repentance in the form - 'Kim, why; akaravam, I did; papam, prohibited 
things?'-comes to him from fear of affliction in the form offal ling into hell 



etc. These two —omission of the good and commission of the bad -do not 
torment this one, as they do the ignorant man. 

Objection: Why, again, do they not afflict the enlightened man? 

The answer is: Sah yah evam vidvan, he who knows Brahrnanl thus; 
sprnute, delights or strengthens; ete atmanam, these two - virtue and vice, 
the causes of grief- which are Greally) the Self. The idea is that he 
considers both as identified with the supreme Self, Hi, since, he who, 
having divested both virtue and vice of their individual distinctions; has 
known ete atmanam era, these two as verily the Self; he atmanam sprnute, 
strengthens the Self. WVho? 7ah evam veda, he that knows Brahman thus- 
as non-dual and Bliss as described earlier. Virtue and vice, seen by him as 
identified with the Self, become powerless and harmless, and they do not 
bring about rebirth. Iii upanisat, this is the secret instruction this is the 
knowledge of Brahman, called upanisad, which has been stated thus in this 
Part. The idea is that the most secret of all knowledge has been revealed; for 
in it is ingrained the highest consummation. 
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Since Brahman, that is truth, knowledge, and infinity, brought about this 
creation — starting with space and ending with the body made of food - -, 
then It entered into it, and seems to be possessed of distinctions because of 
this fact of entry, therefore one should realize thus: V I am that very Brahman 
which is the Bliss that is distinct from all creation and is possessed of such 
characteristics as invisibility.' For the (subject of) entry (of Brahman) is 
meant to imply this. In the case of one who knows thus, good and bad deeds 
do not bring about rebirth. This was the idea intended to be conveyed in the 
Part On Bliss (Ananda-ralli). The knowledge of Brahman, too, has been 
concluded. After this is to be taught concentration which is helpful to the 
knowledge of Brahman, as also such meditations with regard to food etc. 
which have not been dealt with so far. Therefore this Part begins. The story 
is meant to eulo g ize knowled g e bv showin g that it was imparted' to a dear 
son by a father. 
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1. Bhr gu. the well-known son of Varuna . ap proached his father Varuna with 
the (formal ) request . V) revered sir , teach me Brahman. 1 To him he ( Varuna ) 
said this: 'Food , vital force , eve, ear , mind , s peech - these are the aids to the 
knowled g e of Brahman ) .' To him he (Varuna ) said: "Crave to know well that 
from which all these bein g s take birth , that bv which they live after bein g 
born , that towards which they move and into which they mer g e. That is 
Brahman.' He practised concentration.2 He. having practised concentration 


The particle vat, alluding to a recognised fact, calls up to memory one 
who is well known by the name Bhrgu. I arunih is the son of Varuna. 
Varuna's son, becoming anxious to know Brahman, upasasara, approached; 
his pitaram varunam, father Varuna; with, iti. this sacred formula 1 mantra ) : 















































'Adhihi bha g avah brahma , teach (me ) Brahman . 0 revered sir.' ME/ti means 
teach , tell. And tasmai . to him , who had a p proached in due form : the father , 
too, provaca . s poke : etat . this-this sentence: 'Annam . ' etc. He spoke of 
annam . food , i.e. the bod y: of pranam . the vital force , which is within that 
body and which is the eater : and of the aids to co g nition , viz cak . uh . 
srotram . manah . vacam . eve, ear , mind , s peech : he spoke of these as the 
doors to the realization of Brahman.1 And having spoken of food etc. as 
doors, he uvaca, told; the definition of Brahman, tam, to him, Bhrgu. What 
is that (definition) ? Yatah vat', that from which, indeed; imani bhutani, all 
these beings-starting with Brahma and ending with a clump of grass; 
jay ante, take birth; jatani, being born; yena jivanti, that by which they live, 
grow; yat, that Brahman towards which; prayanli, they proceed; into which 
they abhisarihvi.santi, enter, become fully identified, at the time of their 
dissolution -that with which the beings do not lose their identity during the 
times of creation, existence, and dissolution. This, then, is the definition of 
Brahman. Vijijnasasva, crave to know well; tat, that; brahma, Brahman. 
Realize, through the help of food etc., that Brahman which is defined thus - 
this is the idea. Another Vedic text, too, shows that these are doors to the 
realization of Brahman: 'Those who have known the Vital Force of the vital 
force, the Eye of the eye, the Ear of the ear, the Food of the food, and the 
Mind of the mind, have realized the ancient, primordial Brahman' (Br. IV. 
iv. 18). Having heard from his father the doors to the realization of 
Brahman, as also the definition of Brahman, sah he, Bhrgu; atapyata, 
practised; tapah, (lit. austerity), concentration-as a means to the realization 
of Brahman. 

Objection : How could Bhrgu, again, accept tapah (concentration) as a 
means, since it was not taught to be so? 

Answer: tHe accented this ) because of the incompleteness of the 
instruction. Varuna said that food etc, are the doors to the realization of 

Brahman , and that Its definition is . 'That from which all these bein g s take 
birth . ' etc. That , indeed , is incomplete : for Brahman was not directl y 
pointed out there. Otherwise . Brahman , in Its true nature , should have been 
indicated bv sa ving. 'This Brahman is of this kind' , to the son who was 
desirous of knowin g . Not that he indicated thus. How did he do then? He 






























































said in an incomplete manner. So it is to be understood that for the 
knowled g e of Brahman the father certainly had some other discipline in 
view. As for sin gling out taoah ( " concentration ), this is because it is the best 
discipline , for it is well known in the world that of all the means that are 
causally related with definite ends , concentration is the best.l So Bhrgu 
accepted tapah as a means to the knowl edge of Brahman though it was not 
taught by his father. This tapah consists in the concentration of the outer 
and inner organs, for that forms the door to the knowledge of Brahman in 
accordance with the Smrti, 'The concentration of the mind and the senses is 
the highest tapah. Since it is higher than all the virtues, it is called the 
highest virtue' (Mbh. Sa. 250.4). 

And sah, he; tapah taptva, having practised concentration -. 
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1. (He) realized food (i.e. Virat, the gross Cosmic person) as Brahman. 
For it is verily from food that all these beings take birth, on food they 
subsist after being bom, and they move towards and merege into food. 
Having realized that, he again approached his father Vamna with the 
(formal) request. '0 revered sir, teach me Brahman.' To him he (Vamna) 
said: 'Crave to know Brahman well through concentration; concentration is 
Brahman.' He practised concentration. He, having practised concentration-. 

Vyajandt, he knew; annam brahma iti, food as Brahman; for food is 
endowed with the aforesaid characteristics. How? Hi, for; annat, from food; 
khalu eva, indeed; imani bhute ni jayante, these beings are born; jatani 
































jivanti, having been born; they live annena, by food ; and pray anti 
abhisamvidanti, they move towards and enter into; annam, food. Hence it is 
reasonable that food is Brahman. This is the idea. He having practised 
concentration in this way, and tat vynaya, having known that food as 
Brahman, from its characteristics as well as reasoning; varunam pitaram 
upasasara, approached his father Varuna; punah eva, over again, being 
under doubt; with, iti, this (formal request) ; v Adhihi bhagavah brahma, 0 
revered sir, teach me Brahman.' 

Objection : What was, again, the occasion for his doubt? 

The answer is: Because food is seen to have an origin. 

Concentration is repeatedly inculcated in order to emphasise the fact of 
its being the best discipline. The idea is this: 'Concentration alone is your 
discipline tillthe description of Brahman can be pushed no further and till 
your desire to know becomes quietened. Through concentration alone, you 
crave to know Brahman.' The rest is easy. 
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1. I He ) knew the vital force as Brahman : ! for from the vital force, 
indeed, spring all these beings; having come into being, they live through 
the vital force; they move towards and enter into the vital force. Having 
known thus, he again approached his father Varuna with the (formal) 
request, '0 revered sir, teach me Brahman.' To him he (Varuna) said, 'Crave 















to know Brahman well through concentration; concentration is Brahman.' 
He practised concentration. He, having practised concentration-. 
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1. (He) knew the mind as Brahman; for from the mind, indeed, spring all 
these beings; having been bom, they are sustained by the mind; and they 
move towards and merge into the mind. Having known that, he approached 
his father Vamna again and made the (formal) request, '0 revered sir, teach 
me Brahman.' To him he (Vamna) said: 'Crave to know Brahman well 
through concentration ; concentration is Brahman.' He practised 
concentration. He, having practised concentration-. 
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1. (He) knew knowledge as Brahman; for from knowledge, indeed, 
spring all these beings; having been bom, they are sustained by knowledge; 
they move towards and merge in knowledge. Having known that, he 



approached his father Varuna again, with the (formal) request, v 0 revered 
sir, teach me Brahman.' To him he (Varuna) said: 'Crave to know Brahman 
well through concentration; concentration is Brahman.' He practised 
concentration. He, having practised concentration-. 
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1. (He) knew Bliss as Brahman; for from Bliss, indeed, all these beings 
originate; having been bom, they are sustained by Bliss; they move towards 
and merge in Bliss. This knowledge realized by Bhrgu and imparted by 
Varuna (starts from the food-self and) terminates in the supreme (Bliss), 
established in the cavity of the heart. He who knows thus becomes firmly 
established; he becomes the possessor of food and the eater of food; and he 
becomes great in progeny, cattle and the lustre of holiness, and great in 
glory. 

Thus becoming pure in mind through concentration and failing to find 
the definition of Brahman, in its fullness, in the selves composed of the vital 
force etc., Bhrgu penetrated inside by degrees, and with the help of 
concentration alone realized the innermost Bliss that is Brahman. Therefore, 
the idea conveyed by this topic is that anyone who is desirous of knowing 
Brahman should undertake concentration of the internal and external organs 
as the most excellent practice of lapah (austerity). 

Now, standing aside from the story, the Upanisad states the purport of the 
story in its own words: sa esa, this, then, is; the vidya, knowledge; (which 
was) bhar- gaai, realized by Bhrgu; (and) varuni, imparted by Varuna; 



(which) commencing from the self constituted by food, pratisthita, 
culminates; in the supreme, non-dual Bliss that is lodged parame ayoman, 
in the cavity that is the supreme space within the heart. Anybody else, too, 
who realizes, the Bliss that is Brahman by entering through this very 
process and through concentration alone as his aid -that man, too, in 
consequence of his knowledge culminating thus, gets established in the 
Bliss that is the supreme Brahman; that is to say, he becomes Brahman 
Itself. 

Moreover, a visible result is being vouchsafed for him: Annavan has to 
be taken in the sense of one who is possessed of plenty of food, since 
knowledge would get no credit if the term meant simply possession of food 
as such, for that is a patent fact in the case of everybody. Similarly, 
annadah, (derived in the sense of an eater of food), means that he is blest 
with good digestion. .Mahan bhavati, he becomes great. In what does the 
greatness consist? The answer is: prajaya, in sons etc.; pa.,'uhhih, in cows, 
horses, etc.; brahmavarcasena, in the lustre resulting from the control of 
external and internal organs, knowledge, etc. He becomes mahan, great; 
ki'rtya, through fame due to a virtuous life. 
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1. His vow is that he should not deprecate food. The vital force is verily 
food, and the body is the eater of food. The body is fixed on the vital force. 
The vital force is lodged in the body. Thus (the body and vital force are 
both foods ; and) one food is lodged in another. He who knows thus that 
one food is lodged in another, gets firmly established. He becomes a 



possessor and an eater of food. He becomes great in progeny, cattle, and the 
lustre of holiness, and great in glory. 


Moreover, since Brahman is realized through the portal of food, na 
nindyat, one should not deprecate; annam, food, just as one would not cavil 
at his teacher. (This is) tad-aratam, a vow that is enjoined for him who 
knows Brahman thus. The inculcation of the vow is meant for the praise of 
food; and food is worthy of praise, since it is an aid to the realization of 
Brahman. Pranah vai annam, the vital force is verily food, for the vital force 
is encased in the body. Anything that is encompassed by another becomes 
food of the latter; and sarire pranah pratisthitah, the vital force is lodged in 
the body; therefore the vital force is food, and sariram annadam, the body is 
the eater. Similarly, the body, too, is food and the vital force is an eater. 
Why? Since prone sariram pratisthitam, the body is fixed on the vital force, 
the continuation of the body being dependent on the later. Therefore both of 
these two - the body and the vital force - are (mutually) food and the eater. 
In the aspect of their being lodged in each other, they are food; and in the 
aspect of being the support of each other they are eaters. Hence both the 
vital force and the body are food and the eater. Sah yah, he who; veda, 
knows: etat annam anne pratisthitam, this food as established on food; 
pratitisthati, becomes firmly established -in the very form of food and the 
eater. Moreover, he bhavati, becomes; annaran, a possessor of (,plenty oft 
food; annadah, an eater (i.e. a digester) of food. All these are to be 
explained as before. 
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1. His vow is that he should not discard food. Water indeed is food; fire 
is the eater of food. Fire is established on water. Water resides in fire. Thus 
one food is lodged in another food. He who knows thus that one food is 
lodged in another, gets firmly established. He becomes a possessor and an 
eater of food. He becomes great in progeny, cattle, and the lustre of 
holiness, and great in glory. 

Annam na paricaksita, he should not discard food. This is a vow for him, 
which is meant as a praise (of food) just as before. Thus the food, that is not 
ignored through ideas of good or bad, becomes eulogised and heightened in 
esteem. The idea, as explained before, should be similarly understood to be 
implied in the subsequent texts: apah vai annam, water indeed is food, etc. 
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1. His vow is that he should make food plentiful. Earth is food; space is 
the eater of food. Space is placed in earth. Earth is placed in space. Thus 
one food is lodged in another food. He who knows thus that one food is 
lodged in another, gets firmly established. He becomes a possessor and an 
eater of food. He becomes great in progeny, cattle and the lustre .of holiness, 
and great in glory. 

The vow to make food plentiful is meant for one who worships fire and 
water as possessed of the attributes of food and the eater of food in the way 
that was mentioned by the text, 'fire resides in water,' etc. (in the preceding 
chapter). 
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1-2. His vow is that he should not refuse anyone come for shelter. 
Therefore one should collect plenty of food by whatsoever means he may. 
(And one should collect food for the further reason that) they say, 'Food is 
ready for him.' Because he offers cooked food in his early age with honour, 
food falls to his share in the early age with honour. Because he offers food 
in his middle age with medium courtesy, food falls to his share in his 
middle age with medium honour. Because he offers food in this old age 
with scant esteem, food falls to his share in old age with scant 
consideration. To him who knows thus (comes the result as described). 

(Brahman is to be meditated on) as preservation in speech; as acquisition 
and preservation in exhaling and inhaling; as action in the hands; as 
movement in the feet; discharge in the anus. These are meditations on the 
human plane. 

Then follow the divine ones. (Brahman is to be meditated on) as 
contentment in rain; as energy in lightning. 

So also there is a vow for one who meditates on earth and space (as 
mutually the food and the eater) : na pratyacaknta, he should not refuse; 
kam cana, anybody, whomsoever; vasatau, in the matter of dwelling. The 
meaning is that he should not turn back anybody who may come for shelter. 



Since, if shelter is given, food, too, must be supplied, thereforeyaya kayo ca 
vidhaya, by any means whatsoever; prapnuyat bahu annam, he should get, 
i.e. collect, plenty of food. Since the enlightened people (i.e. meditators) 
possessed of food, acaksate, say; 'Annam aradhi asmai, food has been 
cooked for this man', and they do not refuse him by saying, 'There is no 
food', therefore also, one should acquire plenty of food. This is how this 
portion should be construed with the earlier. Moreover, the greatness of the 
gift of food is being stated: Food greets one back in that very manner and at 
that very period (of life) in which it is offered. How? That is being 
explained: Etat vai, the fact that; annam, food; raddham, cooked; mukhatah, 
in early age, or with the best attitude, with veneration -; 'he offers to the 
guest seeking food', this much is to be added to complete the sentence. 
What result will he get? The answer is: Asmai for this one-for the giver of 
food; annam radhyate, food is cooked; mukhatah, in the early age, or in the 
best manner. The idea is that food falls to his share just as it was offered. 
Similarly, madhya- tah means during the middle part of life, and with 
middling courtesy. Thus, too, antatah means in the old age, and with scant 
courtesy, i.e. with discourtesy. In that very manner annam radhyate asmai, 
food is cooked for him, food accrues to him. 1 ah exam veda, he who knows 
thus-knows the greatness of food and the result of that gift as stated to 
him befalls the aforesaid result (of that gift). 

Now is being stated a process of meditation on Brahman: Ksemah means 
the preservation of what has been acquired; Brahman is to be meditated on 
as existing vaci, in speech, in the form of preservation. Yogah means the 
acquisition of what is not in possession. Though these acquisition and 
preservation occur so long as exhaling and inhaling function, still they are 
not brought about by the mere fact of living. What are they, then, due to? 
They are caused by Brahman. Therefore Brahman is to be meditated on as 
existing pranapanayoh, in exhalation and inhalation, in the form of 
acquisition and preservation. Similarly, with regard to the othersucceeding 
cases Brahman is to he meditated on as identified with those (respective) 
things. Since work is done by Brahman, Brahman is to be meditated on as 
existing hastayoh, in the hands; karma iii, in the form of work; gatih iti, as 
movement; padayoh, in the feet : vimuktih iti, as discharge; payau, in the 
anus. Iii, these are: samajiedh, cognitions, perceptions, i.e. meditations; 



which are manusih (should be rather manusyah), pertaining to men, 
belonging to the physical body. Atha, after this; daivih, (should be rather 
daivyah), the divine, the meditations pertaining to the godsare being related. 
Trptih iti rrrslau, as satisfaction in rain. Since rain causes contentment by 
producing food etc., Brahman is to be meditated on as existing in rain in the 
form of contentment. Similarly, in the case of other things, Brahman is to be 
meditated on as existing in those forms. So also It is to be meditated on as 
energy in lightning. 
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3-4. Brahman is to be worshipped as fame in beasts; as light in the stars; 
as procreation, immortality, and joy in the generative organ; as everything 
in space. One should meditate on that Brahman as the support; thereby one 
becomes supported. One should meditate on that Brahman as great; thereby 
one becomes great. One should meditate on It as thinking; thereby one 
becomes able to think. One should meditate on It as bowing down; thereby 
the enjoyable things bow down to one. One should meditate on It as the 
most exalted; thereby one becomes exalted. One should meditate on It as 
Brahman's medium of destruction; thereby the adversaries that envy such a 
one die, and so do the enemies whom this one dislikes. 

He that is here in the human person, and He that is there in the sun, are 


one. 



( Brahman is to be worshi p ped ) as vasah . fame : pasusu . amon g 
animals :! as jyotih, light, naksatresu, in the stars. Prajatih, procreation; 
amrtam, immortality, getting of immortality -this being brought about by 
the son's re paving the debts : anandah . ha p piness-all these ori g inate from the 
org an of g eneration , and Brahman is to be meditated on as existin g in those 
forms in the g enerative or g an. Since sarvam . everythin g: is placed akase . in 
s pace (or the Unmanifested ), therefore one should meditate thus: s All that is 
in space is Brahman. 1 And that space , too , is Brahman. Therefore that 
(s pace-Brahman ) is to be meditated on as the su p port of all. Bv meditatin g 
on the attribute of v bein g the suStainer' , one becomes well established. So 
also with re g ard to the previous cases , it is to be understood that anv effect 
that is produced b v anv of the factors . 1 is but Brahman onl y: and b v 
meditatin g on that (effect as Brahman ) one becomes possessed of it. This 
also follows from another Vedic text . v As he worships Him , so he becomes' 
( Mud. 111.3 ) . Upasita . one should worshi p: tat , that (Brahman ), mahah bi ¬ 
as possessed of g reatness : ( thereb y) bhavati mahan . one becomes g reat. 
( Brahman should be meditated on as ) manah . thinkin g: ( thereb y) bhavati 
manavan . he becomes able to think. Tat namah . etc.: namah means bowin g 
down , ( possessed of su p pleness ) : Brahman is to be worshi p ped as 
possessed of su p pleness : ( thereb y) kamah . desires , thin g s that are desired . 
i.e. en io vable thin gs: namvante . bow down : asmai . to such a meditator. One 
should meditate on tat , that Brahman : brahman iti . as the most exalted : 
( thereb y) one bhavati brahmavan . becomes possessed of that quality of 
bein g the most exalted? Tat brahmanah etc.: parimarah is derived in the 
sense of that in which die , from all sides , the five g ods , viz Li g htnin g. Rain . 
Moon . Sun , and Fire. Therefore air is their parimarah . destruction-in 
accordance with another Vedic text . ( 'Air I Virat l is . indeed , the place of 
mer ger'). ( Ch. IV.iii. 1 ) . A g ain , this very air is nondifferent from space : 
hence space is brahmanah parimarah . Brahman's medium of destruction. 
U pdsita . one should meditate on : tat , that space , which is nondifferent from 

air,l_ as Brahman's medium of destruction. (As a result) sapatnah, 

adversaries; who are dvisatah, envious; enam, towards this man; pari 
mriyante, part with their lives. There may be adversaries who are not 
envious; hence the singling out in this form, v the envious adversaries'. 
Those adversaries that are envious towards this man (die). Moreover, ye 






































































































































bhratrvyah, those adversaries of this man; who are apriyah, disliked (by 
him), though they may not be spiteful-they, too, die. 

Beginning with the text, 'the vital force is, indeed, food, and the body is 
the eater of food', and ending with space, creation has been shown as food 
and the eater of food. 

Objection: It might have been said so; what of that? 

Answer: Thereby is proved this: Worldly existence, comprising 
enjoyment and enjoyership, pertain only to created things, but not to the 
Self; yet it is superimposed on the Self through ignorance. 

Objection: The Self, too, is a product of the supreme Self, and hence the 
Selfs worldly existence is quite in order. 

Answer: No, for the Upani*ad refers to the entry of the Transcendental 
(Brahman). In the text, 'Having created that, He entered into that very thing' 
(I I.vi.l), the entry into creation is predicated verily of the transcendental 
supreme Self which is, indeed, the cause of space etc. Hence the Self which 
has entered into creation as the individual soul is none other than the 
supermundane, supreme Self. Moreover, this follows from the propriety of 
the same entity being the subject of the two verbs in the expression, 'having 
created, he entered'. If the two verbs implying creation and entry have the 
same subject, then only is the suffix ktva (-ing) justifiable. 

Objection: But the one which enters undergoes a change. 

Answer: No, since entry has been explained away by. giving it a different 
meaning (II .vi.). 

Objection: May not the entry be through a change of attributes, since 
there is such a categorical text, 'entering in the form of this individual 
soul...' (Ch. VI.iii.2)? 

Answer: No, since reinstatement into the earlier mode is spoken of in 
'Thou art That' (Ch. VI. viii-xvi). 



Objection: It is a meditation, involving the superimposition of the greater 
on the less, which is calculated to remove a change that has come over one 
(of the two). 

Answer: No, for the two are placed on the same pedestal in the text, 

'That is truth, That is the Self; and thou art That' (ibid).- 

Objection: The worldly state of the individual soul is a perceived reality. 

Answer: No, for the perceiver cannot be perceived (Br.II.iv.14). 

Objection: The (individual) Self, as endowed with worldly attributes, is 
perceived. 

Answer: Not so; (for if they are real attributes of the Self, then), since the 
attributes of a thing are nonseparable from the substratum, they cannot 
reasonably become objects of perception, just as heat and light (of fire) 
cannot be subjected to burning or illumination (by fire). 

Objection: The soul is inferred to be possessed of sorrow etc., since fear 
etc. are seen (in it). 

Answer: No, for fear etc. and sorrow cannot be the qualities of the 
perceiver (soul), since they are perceived (by it). 

Objection : This runs counter to the (Sarnkhya) scripture promulgated by 
Kapila, and to the science of logic built up by Kanada and others. 

Answer: Not so; for if they have no (logical) basis or if they are opposed 
to the Vedas, it is reasonable to call them erroneous. And from the Vedas as 
well as from reasoning, the Self is proved to be transcendental. Besides, this 
follows from the unity of the Self. 

Objection: How is that unity? 

Answer: That is being stated (in sah yah ca ay am etc.). The whole of the 
text, sahyah ca ayam etc., is to be construed as already explained (Il.viii.5). 
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5—6. He who knows thus, attains, after desisting from this world, this 
self made of food. After attaining this self made of food, then, attaining this 
self made of vital force, then attaining this self made of mind, then attaining 
this self made of intelligence, then attaining this self made of bliss, and 
roaming over these worlds with command over food at will and command 
over all forms at will, he continues singing this soma song: 'Oho! Oho! 
Oho! I am the food, I am the food, I am the food; I am the eater, I am the 
eater, I am the eater; I am the unifier, I am the unifier, I am the unifier; I am 
(Hiranyagarbha) the first born of this world consisting of the formed and the 
formless, I (as Viral) am earlier than the gods. I am the navel of 
immortality. He who offers me thus (as food), protects me just as I am. I, 
food as I am, eat him up who eats food without offering. I defeat (i.e. 
engulf) the entire universe. Our effulgence is like that of the sun. He who 
knows thus (gets such results). This is the Upani~ad. 

Startin g from the self constituted bv food , and bv de g rees anandamavam 
atmanam upasarhkram va. reachin g the self , constituted b v iov:I aste. he sits 
(continues) gayan, singing on; etat soma, this soma (song). 


































The meaning of the #g-mantra -' Satyam jnanam etc. - Brahman is truth, 
knowledge,' etc. (II.i.) -has been explained elaborately in the Part On Bliss, 
which is an exposition of it. But the meaning of the statement of its result 
contained in the text, 'He enjoys, as identified with the all-knowing 
Brahman, all desirable things simultaneously' (II.i.), has not been 
elaborated. Now the following text begins, since it remains to be shown 
what these results are, what the objects of all those desires are, and how he 
enjoys them simultaneously in his identity with Brahman. As to that, in the 
story of the father and the son (in Part III), which is supplementary to the 
knowledge imparted earlier (in Part II), concentration has been spoken of as 
a means for the knowledge of Brahman. Besides, it has been shown how 
creation, counting from the vital force and ending with space, can be 
divided into the eater and the eaten; and the meditations on Brahman have 
been'referred to. Furthermore, all the enjoyments that there are and pertain 
to diverse products like space etc., have been shown to be the results of 
multifarious means that are systematically related to their results. On the 
attainment of unity, however, there cannot logically remain any desire or 
desirer, since all diversity becomes merged in the Self. So how can such a 
knower enjoy all desires simultaneously in the state of identity with 
Brahman? In answer to this question it is being said that this is possible 
because of his becoming the Self of all. To the question, 'How is there an 
attainment of identity with the Self of all?'- the answer is: As a result of the 
knowledge of the identity of the Self existing in the individual and the sun, 
having discarded excellence and non-excellence, having attained in 
succession the selves-starting with the one made of food and ending with 
the one constituted by blisswhich are fancied through ignorance, and having 
realized, as a result, Brahman which is truth, knowledge, and infinity, which 
is unperceivable etc. by nature, which is natural Bliss, and which is 
birthless, immortal, fearless, and non-dual; and then (that man of 
knowledge) anusathcaran, wandering; on iman lokan, these worlds-the earth 
etc.; this is how the expression iman lokan is to be construed with the 
remote word anusathcaran. Wandering how? (Becoming) kamanni- one 
who gets anna, food, according to kdma, wish, is kamanni, (having 
command over food at will) ; similarly, (becoming kdmarupi) one who gets 
r&pas, forms, according to his wish is kamarupi; wandering on all these 
worlds, in his identity with all, i.e. perceiving all these worlds as the Self. 



'What does he do? Etat soma gayan aste: aste, he continues; gayan, singing, 
uttering; etat soma, this soma (song). Brahman Itself is the soma, because It 
is sama, equal, non-different from everything. (So the idea is) : He 
continues declaring the unity of the Self as also announcing, for the good of 
others, the result of that knowledge consisting in absolute contentment. 

How does he sing? (He sings) : Ha-a-a-vu, ha-a-a-vu, ha-a-a- vu; the 
expression is used in the sense of'oho' to indicate supreme surprise. What, 
again, is that surprise? The answer is: Although I am really the untainted, 
nondual Self, still I am annam, food; as also annadah, the eater of food. 
Moreover, aham, I myself; am the slokakrt : sloka means union - union of 
food and the eater of food; the conscious being encompassing that union is 
the slokakrt. Or the expression may mean this: I bring about the assemblage 
of food itself, which is naturally meant for somebody other than itself, viz 
the eater, and which becomes diversified owing to this very fact. The three 
repetitions are meant for expressing astonishment. Aham asmi, I am; 
prathamajah (i.e. prathamajah), the first born (Hiranyagarbha) ; rtasya, of 
this world, consisting of the formed and the formless; and (I am Virat which 
is) purvam, earlier; devebhyah, than the gods. (I am) nabhih (nabhayi) the 
navel, centre; amrtasya, of immortality, i.e. the immortality of living beings 
is in my keeping, rah, anyone who; dadati ma, offers me as food, to those 
who beg food - talks of me as the food; sah, he; iti, in this way; avah, i.e. 
avati, protects (me) ; evam, intact and just as I am. On the contrary, aham, I 
; who am but annam, the food, for the present; admi, eat up; adantam 
annam, that eater of food -any other man, who eats food without offering 
me in the form of food - at the proper time - to those who ask. 

At this point someone may say: 'If this be so, I am afraid of liberation 
that consists in becoming the Self of all. Let my worldly existence itself 
continue; for even though liberated, I shall still be food to be eaten by 
somebody.' (The answer is:) Do not entertain such a fear, for the enjoyment 
of all the desirable things falls within the range of relative existence. But 
this man of knowledge has become Brahman by transcending, through 
illumination, all that is described as the eater and the eaten which fall within 
the domain of empirical experience and which are the creations of 



ignorance. For him there exists no separate thing of which he can be afraid. 
Hence there is nothing to be afraid of in liberation. 

Objection: If this be so, then what is meant by saying, V I am the eaten 
and the eater' ? 

Answer: This phenomenal existence, constituted by the eater and the 
eaten, which endures as a product, is nothing but a phenomenon; it is not a 
real substance. But though it is so, still, having in view the fact that it exists 
because of Brahman and that it is reduced to a nonentity apart from 
Brahman, this phenomenon is referred to in the text, V I am food,' etc., for 
the sake of recommending the state of identity with Brahman which follows 
from the knowledge of Brahman. Therefore, when ignorance is eradicated, 
there cannot exist for the man identified with Brahman any remnant of such 
taints as fear which are the creations of ignorance. Accordingly, aham, I ; 
abhyabhavam, overwhelm, engulf in my supreme nature as God; vilvam, 
the whole; bhuvanam, universe-derivatively meaning that which is enjoyed 
by all beings counting from Brahma, or that on which all creatures are born. 
Suvah na joytih : Suvah is the sun; na expresses similitude. The meaning is: 
Our jyotih, effulgence ; is ever-shining suvah na like the sun. Iti upanisad, 
this is the knowledge of the supreme Self, inculcated in the two Parts (II 
and III). To him come the aforesaid fruits who, like Bhrgu, masters the 
above mentioned Upanisad through practice of great concentration after the 
acquisition of control over the inner and outer organs, dispassionateness, 
imperturbability, and concentration. 
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1 One who wants emancipation is the competent student; the identity of 
the individual self and the absolute Self is the subject matter; the relation of 
the Vedic text and the subject matter consists in the former being the 
revealer of the latter; and the purpose is the removal of ignorance and the 
attainment of supreme Bliss. 

2 It is derived from the root is, meaning 'to rule' or 'to have power'. 

I For son, wealth, and worlds (vide Br. IV. iv. 22). 

t Hiranyagarbha, who is possessed of the twofold power of action and 

knowledge, is called Sutra when conceived of as the principle of action. 

1 Since the Vedic sacrifices are performed with liquids like soma, ghee, 
milk, etc., and life, too, is dependent on liquids, fipah (water) is figuratively 
used for action — the cause for the effect, i.e. the activities of life. 

2 By implication, past, present, and future. 

I The idea is that the Self transcends morality, though a man of 
knowledge never acts immorally, his past training being a sufficient 
guarantee against this. 

I Br. I. v. 1-3: i. The common human food; ii-iii. hula and prahuta or 
Darla and Pimamdsa, which are food for gods; iv-vi mind, speech, and vital 
force, which are foods for the soul; and vii. mil k, which is food for animals. 

t The student, the householder, the man who has repaired to the forest, 
and the formal anchorite, as distinguished from the man who renounces 
either after or for the sake of God-realization. 

I Vidyd and karma are very often enjoined to be performed separately by 
men of different tendencies; and separate results are enjoined for them. This 
would not have been so, if either formed a part of the other. . 

I 'The impression (created on the mind) by merit, demerit, etc., acquired 
in a previous birth, as manifested at the time of death, is called nature'- 



Sankara's commentary on the Grta, XVII. 2. 


I v Maya, depending on Consciousness and acting as a limiting adjunct of 
the supreme Lord, is well known in the other Vedic text: "Know Maya as 
Prakrti (material cause) and the great Lord as the possessor of Maya" ~Sv. 
IV. 10). That Maya and not Brahman is spoken of here by the word 
Unmanifested, for it is not possible for the unchanging Brahman to be 
directly the material cause.' - A.G. 

I 'Cattle, land, gold, etc., are human wealth; meditation on gods is divine 
wealth.'- A.G. 

t Bhuh (earth) is his head; bhuvah (sky) his hands; svah (heaven) his feet 
(Br. V. v. 3-4). 


I In place of krtamagne, another reading is 'krtamagre, whatever has 
been done earlier'. 

1 'If the succession consists in ignorance (avidya, karma, being earlier and 
knowledge (vidya) later, then it is certainly admitted. But if ignorance is 
later (than knowledge), then it is impossible.' - A. G. 

' For there can be no going or coming for a knower of Brahman, who 
becomes all by becoming Brahman Itself. 

t The Kena Upanisad forms part of the Upanisad Briihmana of the 
Talavak5ra branch of the Sama-Veda. 

2 A Soma song is divided into parts five or seven. This Sama as also each 
of its parts has to be thought of variously. For such meditation see Ch. I. 
and II. 

1 Born from the womb, egg, or earth. 

2 And thereby they tread a path of sorrow. 



t The word jnana occurs in two senses: (i) Vedantic'knowledge and (ii) 
knowledge about gods or meditation on them. Jiana in the second sense can 
be combined with rites and duties, but not Vedantic jnana. 

I An object of injunction is that which has to be achieved by effort 
consequent on the injunction. Knowledge is not of that kind' -A.G. The 
object is the determining factor as regards the content of any valid 
knowledge. Neither injunction nor any accessory has any effect here. 

t 'Leads to the acquisition of the best result .'-A.G. 

1 'Since the intention here is not to make the mind an object of the 
concept of either repeated occurrence or going, and since the desire is for 
knowing some special director of the mind.' A. G. 

2 The correct form should have been 'esitam.' A. G. 

3 By mere presence that involves no effort.' — A.G. 

I 'Ears etc. are subsidiary to some one different from themselves, for they 
are composite things, like a house etc. by this inference the master of the 
ears etc. can be known. If he, too, should be a part of the combination, then 
he will be insentient like the house etc. Then we shall have to imagine 
another master for him, and so also a third for this. Thus to avoid an infinite 
regress, a Consciousness that is not a part of the combination is 
apprehended.' - A.G. 

I The word prana is used in different senses in different contexts. It may 
mean vital force, exhaling, sense of smell, etc. 

1 The word used by Saitkara is dgama, which literally means traditional 
knowledge which has come down through the line of teachers and pupils. 
By quoting traditional teaching one does not expose one-self to the charge 
of speaking about something that defies speech. 

I The expression concerned is svatmano'nanyatvat brahmavisaya jijnasa, 
or svatmano'nyabrahmavisaya jijnasa. 



I Chest, throat, head, root of the tongue, teeth, nose, lips, and palate. 

1 The word gau (cow), for instance, consists of the letter g and au which 
are fixed as regards their sequence so as to be able to express the meaning 
cow. This is the view of the Mimaritsaka school. 

2 This is the view of the Spholavadi grammarians. 'Sphota is derived 
from the root sphul in the sense of that which is manifested by letters, i.e. 
that which imparts definite knowledge of word (pada), sentence, etc. Their 
idea is that this (pada-) sphota has to be admitted since a unified idea 
(conveyed by the word) cannot be contingent on a multiplicity of letters.' - 
A.G. 

3 'That Power of Consciousness is vak which is indicated by Om, in 
which a predominates. (Om is a combination of a, u, m), and this Om is 
called sphota,' -A.G. 

4 Sparsa-25 consonants from ka to ma; antahstha-y, r. 1, v; usma - 1, s, s, 
h. 


5 'The power of speech that human beings have, is established in sounds 
and letters, for it is expressed by these.' 

t In Mimamsa philosophy Niyama-vidhi pins one down to one thing only 
when alternatives are possible. Here the possibilities are, thinking of both 
Brahman and non-Brahman as Brahman. And the rule fixes us to the pursuit 
of Brahman only. Parisahkhyd- z,idhi merely excludes something-here the 
thought of non-Brahman as Brahman. So the text may be interpreted from 
either point of view. 

1 A different reading is dabhram, having the same sense. 

I 'Just as in common experience it is well known that to the people, 
aware of the nature of the mother of pearl, the silver superimposed on it 
remains unknown (on that mother of pearl), but to the ignorant alone, the 
superimposed silver is known (as silver), similarly, knowableness being a 



thing superimposed on Brahman, the men of realization do not consider that 
Brahman as known.' — A.G. 

I 'Since the reality of any consciousness, by virtue of which I am the 
witness, exists equally in all, I am not a mere witness in a single body. And 
since difference, origination, etc. do not inhere in the witness, therefore the 
non-duality, eternality, etc. of the witness are also established.' - A.G. 

I 'Once the unchanging Self is realized, there can no more be any 
knowership and therefore, no possibility of further knowledge. Hence the 
knowledge that flashes but once and becomes the cause of immediate 
emancipation is called pratibodha,' -A.G. 

I 'This is said by way of eulogy. (The idea is that) even worldly reality 
(or value), comprising long life (avindla), wealth (artha- vatti), holiness 
(sadbhiva), and fame, comes to the knower of Brahman (as a by-product). 
In reality, the result consisting in being established in Brahman follows as a 
necessary consequence.' - A. G. 

I 'The realization of the Self as Brahman, which is meant for the most 
advanced ones and which is not an object of knowledge, has been spoken of 
earlier. Later will be stated the meditation on the qualified Brahman which 
is for the less advanced people. The following passages present that 
meditation, since the injunction for it is clearly to be seen (in IV.6-7). So the 
real significance lies in this. As for the other interpretations (advanced by 
Sankara), they are merely by way of showing posibilities.' - A.G. 

I Could not solve this riddle about Brahman appearing in the form of 
Yaksa. 

1 'The yoga, or the combination of attributes - Sattva, Rajas, and Tamas is 
Maya. Through the power of that.'-A.G. 

2 Agni precedes all other deities (afire gacchati) in receiving oblations at 
sacrifices; and Jataveda is one who knows (veda) all that is created (jata). 



I The superbly fascinating (haimavati) knowledge of Brahman (Uma), or 
the daughter of Himalayas, whose name was Uma. 

1 A different reading is pasprsuh. 

t Analogies with regard to Brahman as It exists in Its divine, but 
conditioned, form in the solar orb. Cf.Giti, VIII.4. Brahman in Its form as 
Hiranyagarbha resides in the solar orb and presides over all the deities that 
are but Its different manifestations. 

2 'The meaning, "It flashed from lightning", is inadmissible, for Brahman 
being self-effulgent, Its effulgence cannot be dependent on others. The 
meaning, "It performed the flashing of lightning," is unacceptable, since the 
flash that belongs to something cannot be produced by another.' - A.G. 

1 'The winking of the eye is rapid - this is well known; similar is 
Brahman's power of acting quickly. Its attribute in the divine context is the 
power to act quickly with regard to creation etc., since there is an absence 

of obstruction and eflOrt.Fhe light of lightning covers the whole world at 

once. SimilarlN Brahman is unsurpassingly bright by nature, and It 
accomplishes creation etc. of everything quickly, and It is possessed of 
supreme glory.' A G. 

2 'One should meditate thus: "Towards this Brahman, that is of the nature 
of light, my mind proceeds and there it rests." The instruction in this form is 
the instruction in the context of the individual soul. The indwelling 
Brahman becomes revealed to one who meditates thus: "The thoughts in my 
mind constantly revolve round Brahman.'" - - A. G. 

I In place of 'updswasya, of meditation', some read 'updsakasya, to the 
meditator'. 

I 'By the word sqa is implied an attributive part contributing to the 
production of the effect (of the main rite). By the word sahakari is implied 
something that need not necessarily be a constituent, but can be combined 
(with the principal rite).'-A.G. Both have a bearing on the result. 




I At the end of all sacrifices, the deities are invoked with the hymn 
beginning with: 

3r^fWt*TrfT?r *r*(t n 

Now although in this hymn many deities are mentioned, still, it is proper to 
invoke at the end the deity to whom any particular sacrifice is made, the 
hymn itself has to be applied in accord with that propriety. Similarly 
concentration etc., will themselves be used as attributive constituents of 
knowledge.' - A.G. 

1 One who has knowledge of creation and dissolution (of the worlds), of 
birth and death of creatures, and of ignorance and knowledge. 

2 Anuiravika (unseen objects) 'revealed in the scriptures (Vedas), such as 
enjoyment in heaven etc.' A.G. 

I 'Approaching' means 'receiving through the instruction of the teacher', 
and 'deliberate' means 'eliminate the idea of impossibility etc. with regard to 
such things as the unity of the individual self and the transcendental Self.'- 
A.G. 

1 Total cessation of the world (i.e. rotation of birth and death) follows the 
eradication of ignorance. And since the non-existence of a superimposed 
thing is identical with the thing on which the superimposition occurs, the 
cessation of the world is the same as the attainment of Brahman. Or 
brahmaprdptilaksand in the commentary may mean that the cessation (of 
the world) is indicative of the realization of the supreme Bliss that is 
Brahman. 

2 'Knowledge is needed for the removal of ignorance which cannot be 
eradicated through work. So the goal of knowledge is connected with itself, 
as an end is with its means.' - A.G. 

I 'Water has been drunk earlier only: but later on, even the power to drink 
water is absent. Similarly, there is no power to eat grass or give mil k.' -A.G. 



I 'The best conduct consists in engaging in the service of the teacher by 
ascertaining his wishes at the proper time. Acting on command is middling 
conduct. And disobedience to such orders is the worst.'—A.G. 

I We read this portion of the commentary as 'sarngatam, sat- 
samyogajam'. But some read it as 'sarngatam, tatsathyogajam', which means 
'the fruit resulting from association with that, viz the objects of hope and 
expectation'. 

I 'Favour me in such a way that my father may not avoid me under the 
idea, "This one has returned after becoming a ghost: he is not to be looked 
at." '- A.G. 

I The suffix in auddalaki may not add any meaning to the original word 
uddnlaka, or it may signify the son of Uddalaka. In the latter case, he 
becomes a scion of the Uddalakas as also of the Arunas. This was possible 
when a brotherless girl was given in marriage with the stipulation that her 
son would be counted as belonging to either family, so that the offering of 
rice balls etc. to the departed of both the lines might be guaranteed. 

a 'In the Brhadaranyaka Upanisad we read: "He (Virat - the Cosmic 
Person, embodied in the gross universe) differentiated himself in three 
ways" (I. ii. 3), from which Vedic text it follows that it is the cosmic Virat 
who exists as fire, air and the sun. Fire as constituting that aspect of Virat, is 
the support of the universe.' - A.G. 

I How the sacrificial wood is to be piled up, how the fire is to he 
procured, and how it is to he lit up. 

I The other three being, his father's composure, knowledge about Fire, 
and knowledge of the Self. 

I 'Comprehension of duties etc.' - A.G. 

I' "The number of bricks (in this sacrifice) is 720; the days and nights in 
a year (identified with Virat Prajapati) have also the same number. Because 
of this similarity of number the Fire (YearPrajapati) constituted by those 



days and nights, am I" - meditating on the Fire (Virit) in this way as 
identified with oneself.' -A. G. 

2 Balagopalendra's interpretation: ’Just as one who undertakes three 
kinds of work after getting connected with the three crosses over death, so 
does he who perform the Naciketa sacrifice three times. Moreover, getting 
knowledge of that omniscient One who is born of Brahma and realizing that 
One (as his Self), he attains this peace fully.' 

1 'Undertakes meditation on the Naciketa Fire (i. e. Viral)' according to 
Balagopalendra, the word kratu in the commentary being taken in the sense 
of 'meditation'. 

I Suvijneyam is also translated as 'easily comprehensible'. 

I (i) Prosperity here and hereafter, and (ii) salvation. 

I Children are one's own Self, as it were, whereas nymphs are a degree 
removed from one. 

I Our reading is gacchantah. A different reading is icchantah, wishing for. 

1 Or. 'revealed in the Upanisads' - Balagopalendra. 

2 Apart from the realization: 'I am Brahman.' 

Apart from the unity of the Self and Brahman. 

Balagopalendra interprets samsara-gati as the appearance of duality as a 
reality. This appearance ceases after Self-knowledge 

Or, 'taught as non-different from, and as, one's very Self Balagopalendra. 

''When It is taught by a teacher, well versed in the scriptures and 
established in a state of non-difference'-BSlagopalendra. 


I As distinguished from the intellect purified by the teaching of an adept. 



I All these are to be understood in a relative sense. 


2 Here, i.e. in the state of Hiranyagarbha. Desire cannot lead men beyond 
Hiranyagarbha. 

3 This is according to Balagopalendra. Some translate it as 'of sacrifice'. 

4 Since thereby is attained the state of Hiranyagarbha which lasts for a 
long time till final dissolution. 

I Lit. that which is conducive to virtue, the knowledge of Reality being 
the highest virtue. 

1 Brahman and the mansion are identical, and the approach of this 
mansion towards Naciketa consists in the propitiousness of Brahman. 

It is well known that the thing that is revealed (i.e. flashes in the mind) on 
the utterance of a word is signified by that word. Thus the knowledge, 
untouched by outer objects, that reveals itself to the man of concentrated 
mind on the utterance of the word Om, is also dependent on and signified 
by Om. One should meditate thus: 'I am Brahman, as signified by Om and 
as conditioned by Maya in which the saliva quality preponderates.' If, 
however, one is not able to do so, one should superimpose the idea of 
Brahman on the symbol Om. The best minds can think of Brahman without 
Om. The middle ones can meditate on Brahman with the help of Om. And 
the inferior ones can worship Brahman in the symbol Om. 

This is according to Balagopalendra. The phrase darsana- sravana- 
manana-vijnana-tiigam may also mean, the Self whose existence is 
inferable from the acts of seeing, hearing, thinking, and knowing'. 

A vi.svarupa gem appears possessed of diverse colours, and a cintamani 
assumes various aspects in accordance with the thought of its possessor. 

2 Then Consciousness has such limited expressions as, I am a man', 'I see 
a blue thing', and so on- A.G. 



I Through Its grace. For other interpretations of the verse, see Mu. III. ii. 
3. 


z Some take tasya to mean to that seeker'. 

I The Self, the eater-the destroyer of the universe-exists in Its own glory. 
Who knows It as such? 

Garhapatya, khavaniya, Daksinagni, Sabhya, and Avasathya. Or heaven, 
cloud, earth, man, and woman -Br. VI. ix-xiii. 

I When a king with his retinue moves out in a procession with umbrellas, 
people say, 'Chatrinah yanti-people with umbrellas are going', though most 
of the people in the procession do not possess umbrellas. 

Some translators take vah, meaning the intellect, as the nominative of the 
first part, and sah, meaning the soul, as that of the second part. 

I He who provides dwelling place (visa) for all in Himself, is vasu. Deva 
is effulgent, i.e. self-luminous. He is both vasu and deva. 

2'As the seed, with the potentiality of the tree, is but a single entity, 
without a second, similarly Brahman, too, as possessed of the power of 
Maya, is not a dual entity.' -A. G. 

That has no individuality when ascertained from the point of view of 
existence etc. It is the cause of the whole manifested world. Since it is 
dependent on the supreme Self, the latter is indirectly called the cause. But 
in reality the Self is not the cause, because It is not subject to mutation. 

During cosmic dissolution. 

I The very word avidrd (ignorance) suggests that it is removable by vidrd 
(knowledge); and Maya (cosmic illusion) suggests that it is unreal. 


2 The Self, as such, cannot be the content of any conventional idea. 



I 'When the mind becomes concentrated through the perfection of 
meditation and thus becomes helpful, then from the mahavakva (great 
saying- Thou art That) associated with that mind, there arises such a 
conviction as "I am Brahman." On that intellectual pattern is revealed the 
reality of Brahman; and this is conventionally referred to as the self- 
revealed immeditate perception of Brahman.' - A.G. 

I Earth is possessed of five qualities - smell, taste, colour, touch, and 
sound: water consists of the four qualities beginning from taste; fire of the 
next three; air of the next two; and space of the last one. It is difficult to 
translate the word akasa. Vedantasara defines it as the element that provides 
space and has sound as its quality. 

I This is according to the reading tadadarsana. The other reading is 
taddariana, which gives the opposite meaning. 

1 Actually meaning the senses-of hearing, sight, etc. 

I The objection that can be raised with regard to the Selfs being the real 
knower is to be met as in 11. i. 3. 

I As non-different from oneself. 

I As an ornament made of gold continues to be gold, so is Hiranyagarbha 
nothing but Brahman. 

I The alternative reading is isano bhutabhavyasya. 

I He does not grow or contract even though the city may do so, and his 
existence can he known independently of the city. 

I Unobstructed, direct vision. Balagopalendra interprets sam- 
yagvijndnapurvakam as (meditation) that has complete realization as its 
objective. 

I 'In the brdhmana portion of the Veda this verse is explained thus: "That 
sun is the ham.sah sucisat." But there is a mantra which says. "The sun is 



the Self of all that moves and does not move." (R. I. cxv. is Ai. 11. in. 3) 
from which it is known that the sun symbolizes the all-pervasive 
Consciousness.' - A. G. 

I Or, yasmin (sati), whose existence -the existence of which Self, 
supreme and distinct from the combination-being taken for granted, etau 
upasritau, these two get supported. 

I Or, 'because of the superimposition of such false notions in the persons 
who come in contact with them.' 

'The word yat being interpreted as meaning since. 

I By seeing the cotton of the silk-cotton tree etc. one can infer that it 
comes from a tree which, though unseen, is rooted somewhere. Similarly, 
since the effect, the world, is seen, therefore its cause. Brahman, though 
unseen, must be there. 

1 Or, according to another reading, Its nature cannot be fixed as such and 
such by the seekers of truth.' 

2 Superimposition. 

! Desires for works develop from desires for results: they get entwined 
and mixed up with various dispositions - s5ttvika, rajasika, and tamasika 
(calm, active, and lazy). 

I Lit. a. not: sthata, existing:.6'as, tomorrow: impermanent. 

I 'Brahman, being the source of activity of even the vital force (prana), is 
figuratively referred to by the word prams' - A.G. 

I Fire etc. stand for their respective deities. 

1 The intellect is the ruler dissuading the mind from its occupation with 
objects. The identity of the Self and Brahman taught in the Upanisads, is 
confirmed by manana, deliberation. Then in the pure intellect, unoccupied 



with objects, arises the conviction, 1 am Brahman' from the Upanisadic 
text, 'That thou art.' Brahman becomes fully revealed to that convinced 
intellect. 

1 The state of yoga is called the highest because it leads to the highest 
goal. 

I An alternative reading is vicestati. 

I The sentence 'Therefore' etc., follows up the first interpretation, where 
the Upanisad gives an injunction about the need of vigilance, the word 
'becomes' being transformed into 'should become'. The second 
interpretation, starting with 'Or, since' is a statement of fact. 

I The Self which was inferred as existing from the fact of Its being the 
cause of all the effects that are perceived as existing. 

I In this context some translate virnrtyuh as 'immortal'. 

1 On the three planes-physical, natural, and supernatural. 

2 Rites, duties, etc. enjoined by scriptures. 

1 The Taittiriva Aranvaka, of which this Upanisad forms a part. 

t Really speaking, desire relates to the non-Self, and this ceases on the 
realization of the Self. Therefore 'the desire for the Self is to be understood 
as implying an unfettered devotion to the Self with the idea that It alone is 
the Reality, and nothing else exists. 

] 'To those who see everything as the Self, there can be really no object 
(of desire) and hence there is no possibility of desire'. A.G. 

2 'A future sorrow is called a pratyavdya, which being a positive entity, 
cannot have a non-entity as its cause. For according to the Vedic text, "Sin 
arises from sin" (Br. IV. iv. 5), sorrow is caused by the performance of 
prohibited actions.'-A.G. 



3 The use of the satr (-ing) along with a negative (in 'not performing') 
cannot be construed to mean that non-performance is the cause of downfall, 
since the sentence bears a more reasonable interpretation. For good people 
point to evil consequences thus: 'Had there been a proper performance of 
obligatory and occasional duties, there would have been an attenuation of 
accumulated sins. But this man did not perform the enjoined duties; hence 
there must be pratyavaya (i.e. non-elimination of future sorrow)’. 
Nonperformance is thus only a pointer and not a cause. 

1 According to the Nyaya philosophy, non-existences are of four kinds: 
(i) absolute non-existence (atyantabhava), (ii) mutual non-existence 
(anyonyabhava), (iii) non-existence in the form of destruction 
(pradhvamsabhava), and (iv) previous non-existence (pragabhava). As 
regards the third kind of non-existence, it occurs where a thing, e.g. a pot, is 
broken. Since that very pot cannot be created over again, the destruction, 
once brought about continues for eternity. Or, in other words, the 
destruction is created, but it is eternal. Similarly, a created salvation can be 
eternal. 

2 And not a non-existence, which destruction is. 

1 It is wrong to deny a beginning for other forms of non-existence while 
allowing it for destruction only. Nyaya believes that emancipation means 
destruction of sorrow and nothing positive. 

2 An adjective co-exists with a noun. Now non-existence cannot co-exist 
with its counterpart-a positive attribute-though the latter is prefixed to it as 
an adjective (as in gha(abhava-a pot's non-existence) ; for if co-existence 
were possible, then on the assumption that pradhvathsabhava is eternal, its 
adjectival counterpart, viz pot, would also become eternal. Moreover, if it 
co-exists with the pot, then it cannot be non-existence, for existence and 
non-existence are mutually exclusive. Therefore, the supposition that 
different classes of non-existences can be distinguished is only an error 
arising from similar concepts pertaining to their positive counterparts. 



3 Since the means flow as a constant current, the end, too, will go on 
flowing concurrently and eternally. 

I If agentship flows on unceasingly, there will be no emancipation; and if 
the flow stops, emancipation too will stop. 

I Brahman is referred to indirectly by such words as, 'That', and directly 
by the word Vayu; for Vayu, in the form of the vital force (pram) is directly 
perceived, though as sutra (Hiranyagarbha linking up all) he is known 
indirectly. The life force is more directly cognized than the sense-organs 
like the eye etc., which have to be inferred from the fact of their perceiving 
colour etc. The vital force is directly cognized by the witness (Self); and as 
compared with the sense-organs, it is nearer to the Self. Besides, the word 
Brahman, derivatively means that which nourishes. The vital force 
nourishes the body; therefore, with regard to the body it is Brahman. 

I Comprehension of meaning is dependent on proper pronunciation; and 
slackness in effort refers to errors in pronunciation. 

I As one thinks of an image as Visnu, so one can think of the different 
factors in a juxtaposition as the deities that preside over them, the 
meditation being on the deities and not on the things that are enumerated 
under the five categories. 

1 'To illustrate: In the text ite tvd, the e that follows the i is the symbol of 
the earth; the t that follows is identical with heaven; the intermediate space 
between these two letters is dkdsa (the tryst) ; the other t that emerges by 
duplication in that space as a result of the process of conjoining the two 
parts - the actual pronunciation being eset-tvd-is identified with Vayu (the 
joining agent). This is how one should meditate.'-S. 

2 If this meditation is resorted to by one who desires rewards, he gets 
these only. But this again leads a desireless man to knowledge of Brahman, 
and the second objective is aimed at by this Upani*ad. 

t Unless a man has intelligence, he cannot acquire knowledge of 
Brahman. Hence even a prayer for intelligence is meant for that knowledge. 



And since a poor man cannot purify his heart by scriptural rites, he must 
perform a sacrifice which is calculated to make him wealthy. Thus such a 
sacrifice, too, is an indirect aid to knowledge. 

I Vimdyantu and pramdyantu are also interpreted thus: 'May they be 
sincere towards me, may they be recipients of valid knowledge.' 

I Bhuh, bhuvah, suaah, etc., which stand for the respective worlds, are 
technically called the Vyahrtis. 'These Vyahrtis had been accepted with 
faith (by the student). If Brahman is now taught by ignoring them, will not 
be comprehended by the student's intellect. Hence Brahman embodied in 
the Vyahrtu as Hiranyagarbha, is being presented for his inward 
meditation.'-A. G. 

I The Vyahrti called Maha is the trunk or self of the body of Brahman in 
Its aspect of Hiranyagarbha, for the trunk is the main thing on which are 
fixed and by which are sustained the subsidiary limbs. The first Vyn.4rti 
(bhuh) forms the legs; the second (bhuvah) constitutes the hands; the third 
(suvah) is the head of the Cosmic Person. The main injunction here is about 
the meditation on Brahman as embodied in the Vyahrtis. Then follow four 
other subsidiary meditations on the individual Vyahrtis, each of which is to 
be looked upon as identical with four things. 

I As the moon is made of sixteen digits, so also the Cosmic Person can be 
imagined to be constituted by sixteen limbs. Hence by thinking on each of 
the four Vyahrtis as consisting of four parts, one really meditates on the 
Cosmic Person in His totality. 

I 'We do not find two independent verbs of injunction, from which to get 
the idea of two independent meditations. Besides, the division of the two 
chapters can be justified by holding one as dealing with a primary 
injunction and the other with a subsidiary injunction. Accordingly, there is 
no justification for splitting up the meditation' A.G. 

t Since Brahman pervades the mind. It is realized in the mind which 
becomes transformed as knowledge (of Brahman). 



I SeeS. 


I Sampat is a kind of meditation in which a lower thing is thought of as 
some other higher thing because of some point of similarity. Here the point 
of similarity is the number five. The different five factors, constituting the 
lower human personality, are here identified with the factors making up the 
higher cosmic Viral. 

I Since a sacrifice is performed with five factors — the sacrificer and his 
wife, the son, divine wealth, and human wealth. Thus everything can be 
equated not only with the metre Pankti, but also with sacrifice. 

These different forms of the vital force perlbrm these functions 
respectively: exhaling, pervading, inhaling, leaving the body and digesting. 

I The priests offering oblations get the direction from their leader thus: 
v Om, make the gods hear the formulas for oblations', and then they chant 
the mantras. 

3.Sam meaning bliss, changes to iom, in om som, uttered as an 
acceptance of the directions of the leading priest. 

4 Adhvaryu is the priest in charge of the Tajur-mantras. The priest in 
charge of the kg-mantras seeks his permission with the words v Om, may we 
pray?' And he replies, v Om, this will be pleasing to us.' Sankarananda, 
however, gives an alternative meaning thus: 'Pratigara is a rite; prati 
pratigaram, with regard to this rite; grnati, he utters (Om).' 

The kg-mantras set to tune are the Sdmas; those that are not so set are the 
sastras. 

1 See Li: The definite ideas regarding duty imbibed from scriptures. 

2 See I. is Righteousness reduced to practice. 


I Seems to be an echo of G. XV'I. 24. 



I Thereby warding off all potential suffering. 

1 There is the general injunction about the study of the Vedas, to be sure. 
But the study may be merely of the verbal text or of its meaning as well. 
Besides, one need not know the meaning of all the texts to be qualified for 
rites and duties, since he can proceed to them after understanding those 
texts only that bear on them; the portion dealing with meditation may well 
be left over, since that portion is not necessary for these rites and duties. 

2 Srarana (lit. hearing) means intelligent understanding of the import; 
manana (lit. thinking) means bringing conviction to oneself by deliberating 
on it and counteracting opposite ideas; and nididhydsana (lit. concentrated 
meditation) means making it part of one's being by constant meditation. 

I 'The hindrances are ignorance, vice, etc. Knowledge and karma remove 
them; but they do not produce emancipation itself. Thus the continuance in 
one's natural state (of freedom) can be eternal, since non-existence in the 
form of destruction_ (heredestruction of vice etc.) is known to be 
everlasting.' - A.G. (See p. 7, footnote 1.) 

I The verbs in the second half are, however, pi,: in the past tense. The 
translation of this half is: 'I spoke of you as the immediate Brahman. I spoke 
of you as rta. I spoke of you as satya. He protected me. He protected the 
teacher. He protected me, protected the teacher.' 

I Pak,cah is interpreted as 'wing' by A. G. and S. 

t Ten men, after crossing a river, were faced with the question, 'Have we 
lost one of us in the stream?' So they went on counting themselves. But 
each one missed taking himself into account and concluded that they were 
only nine, one having actually been drowned. They then began wailing, 
when a passerby found out their foolishness, counted them one by one, and 
then turning to the last counter said, 'You are the tenth.' That reassured 
them. 

I A noun may be related with a verb by way of becoming the agent, 
object, instrument, receiver, possessor, or locus. 



2 'Etymologically, the word salya indicates an existing entity that is not 
sublated; the word jnana means the self-revealing cognition of things; and 
the word ananta is used with regard to something pervasive, as (in the 
expression) "the sky is infinite", etc. Hence they negate opposite ideas by 
the very fact of their imparting their own meanings to the substantives. 
Therefore they cannot be reduced to mere negation.'-A.G. 

I Derived from the root brh, having the sense of growth, vastness, 
Brahman is that which is not limited by time, space or causation. Thus the 
word has its own positive import and cannot refer to a void. 

I In the incipient stage, they have the fitness to be illumined; and after 
emergence, they remain soaked in consciousness. 

Brahman cannot be comprehended through the common relationship of 
words and things denoted by them. Nor can It be denoted through the 
relationship of substance and quality. 

I 'The Unmanifested called vyoma (space, dkasa) is inherent in the 
intellect ;guha), which is the effect of former. In that Unmanifested is 
placed Brahman. The element called aka.ca is not accepted here as the 
meaning of vyoma, since the element aka.ia cannot be called parama 
(supreme), it being an effect of Unmanifested dkdsa. Besides, in the 
Brhadaranyaka, the Unmanifested akasa and not the element akasa, occurs 
in the proximity of Immutable Brahman (aksara)'. — A.G. 

I Brahman is placed, i.e. manifest as the witness, in the cavity of the 
intellect that is lodged in the space circumscribed by the heart, and It is 
directly perceived there as such. If, however, Brahman is placed in the 
Cosmic Unmanifested, i.e. in the principle called Maya, It will become an 
object of indirect perception. And an indirect realization cannot negate the 
direct superimposition that a man suffers from. 

I Though the moon is far away, it is at times spoken of as 'the moon on 
the bough', because she appears to be near it. The point is that, the idea of 
something which escapes ordinary comprehension is sought to be 



communicated with the help of something more tangible, though, in reality, 
the two are entirely disparate. 

1 The words in the mantra would be outside the mind, and as the mind 
would have no independence with regard to them, there would be no mental 
repetition of them. 

I Where the Self exists as the witness of all mental functions. 

1 Mind and speech cannot act with regard to that mental self which is 
constituted by themselves, since nothing can act on itself. 

I The Cosmic Person comprising all gross and subtle things. 

I I.e. associated with. 

I 'The self possessed of joy etc. is not the primary self, since it is 
perceived by the witness-Self in dream' -A.G. 

I If the increase of bliss were dependent on things alone, the 1 pani$ad 
would not have spoken of bliss with reference to a man of detachment as it 
does in fact in II. viii. In reality, bliss becomes higher in proportion as the 
heart becomes purer, calm, and more freed from objects, whereby it 
becomes abler to reflect the Bliss that is Brahman. 

t Since Brahman pervades everything, Its utility should be perceptible at 
every turn. But actually this is not so. Hence Its existence can be 
questioned. But the dnandamaya's (the blissful seifs) existence is not 
doubted in this sense. Hence dnandamaya is not the subject-matter of the 
verse quoted above. 

I 'Brahman, as reflected on Maya, is the material cause of the world, and 
It is possessed of desires that are the modifications of Maya. But these 
modifications are not distinguishable from truth and knowledge, since they 
are permeated by Consciousness that is not subject to ignorance etc.; and 
they are pure, since they are untouched by unrighteousness etc. by virtue of 
their non-distinction from Brahman.’ —A.G. 



I 'Since Maya, as possessed of the impressions of desires, has identity 
with Brahman (through superimposition), the desires, too, that are the 
modifications of this Maya, have identity with Brahman. Therefore, there is 
no need for a physical body etc. (for making possible the existence of 
desires in Brahman, as it is in our case)' — A.G. 

1 Grammar indicates that the finite verb and the verb ending with ktva (- 
ing), in the same sentence, refer to the same nominative. 

2 The action denoted by the verb having the suffix ktre precedes the 
action of the finite verb. This is not possible here, since the production of 
the effect and the entry of the cause into it are simultaneous. 

I Brahman is the common cause of everything including the individual 
souls. Now, the individual soul may enter into Brahman which, though 
transformed as name and form, is still its cause. 

1 The freedom of a thief, when captured, does not lie in his entering into 
the fetters. 

1 Rahu is a mythological being that has no limb except a head. During 
eclipses it swallows the sun or the moon, and then alone we are conscious 
of its existence. 

2 A thing becomes illumined with the light of knowledge, only when the 
internal organ is in contact with it, but not otherwise. A reflecting medium 
must be transparent enough to catch an image properly. The intellect alone 
can reflect the Self best. Again, light removes darkness, though both are 
insentient, similarly, intellectual conviction removes ignorance, though both 
are insentient. The intellect cannot reveal Brahman objectively. 

I The mental concepts are "I am a doer', 'I am an enjoyer', etc.; and these, 
again, being the different appearances of the light of the Self, reveal the Self 
in Its conditioned form, and not in Its unconditioned essence. 

I Sukrtam (standing for svakrta) should mean 'self-created'. But Sankara 
takes it as a Vedic licence for 'self-creator'. -A.G. 



2 Sukrta (lit. well-done) means merit, which is one of the causes of 
crration. 

I Taking the expression, rasaval, to mean 'like a juice, i.e. like a sweet 
thing' (instead of 'full of joy'), the concluding portion may be translated 
thus:'Brahman which is the spring oftheir happiness just as a sweet thing 
is.' 


I Building materials themselves, for instance, do not erect a structure. A 
house stands here because somebody built it and yet did not form a part of 
it. 


I Another reading is bhedadarsanam eva hi antarakaranam -'the seeing of 
difference itself is the creator of difference'. 

I The ultimate cause of fear must itself be indestructible, since a contrary 
supposition will lead to an infinite regress. And such an eternal agent is 
Brahman. 

t A unit of measurement for the estimation of Bliss. 

See-. 


t Eight Vasus, eleven Rudras, twelve Adityas, Indra, and Prajapati. 

2 See Commentary on Br. 111. iii. 2. 

1 The other text quoted above refers to a meditation based on the identity 
of the individual soul and Hiranyagarhha, and not to the identity, as such, of 
the individual Self and the supreme Self. 

2 The same unsurpassing Bliss of the conscious Reality that is reflected 
on a superior medium, viz the sun, is also reflected on an inferior medium, 
viz a human being possessing head, hands, etc. Thus, from the standpoint of 
supreme Bliss, the two distinct entities are on a par, and intrinsically they 
are the same. This is what is taught.' -A.G. 



I He attains identity with Virat, the gross Cosmic Person, whose body is 
constituted by the three worlds - earth, heaven, and intermediate space. 

1 Hiranyagarbha, conceived of as possessing the powers of action, will, 
and knowledge, has a subtle body constituted by the totality of vital, mental, 
and intellectual energy. 

t The traveller is not the village, though the knowledge of the path to the 
village is valuable to him. Similarly, the individual is not Brahman, though 
the instruction about knowledge of Brahman is valuable; for by practising it 
he can reach Brahman. 

2 One does not say, 'You are the village', when talking about the path 
leading to it, whereas the identity of the two is taught here explicitly. 

I Brahman is identical with liberation, and as such, It is not to be 
attained. But we can know Brahman in the sense that our ignorance about It 
is removed. 

1 God, in association with merits and demerits of creatures, causes fear. 
But the liberated man has no fear of God since he is independent of merit 
etc. 

2 Ad.s.a, unseen future result, whose help God takes. 

3 This above view cannot be advanced either by the Sarrtkhyas or the 
Naiyayikas; for the former do not believe that an existing demerit can be 
wholly annihilated; and the latter do not say that so long as demerit persists, 
its effect will be totally absent. Adrsla also creates the same difficulty. 

4 If knowledge removes ignorance, then both of them must be qualities of 
the soul, and the soul must be subject to mutation by their emergence or 
disappearance. 

t 'The beginningless and inscrutable nescience, dependent on pure 
Consciousness for its existence, gets transformed as the internal organ. That 
organ, again, gets modified in the form of real knowledge and error in 



accordance with the preponderance' of its sattvika or tamasika qualities. The 
substance called Consciousness, when reflected on such an organ, is either 
called enlightened or deluded. In reality Consciousness is neither 
enlightened nor unelightened.' -A.G. 

'The blissful self is not the supreme Self, nor is there any samkramana 
in the sense of entry. But what is meant here is the transcendence or 
negation of the blissful self, accepted falsely as the Self, through the 
realizaion of Brahman - not as an object, but as identical with the Self.' - 
A.G. 

2 The opponent might say that the samkramana, in the case of the 
blissful self, means the attainment of its natural composure after a sorrowful 
experience. But this also is open to the objection that this runs counter to 
the opponent's line of argument, and the existence in one's own nature is not 
an attainment in the real sense. 

1 Brahman and nnanda (Bliss) are non-different. To speak of Brahman's 
tinanda is like talking of 'the body of a mortar'. - - S 

2 He contemplated with concentration. 

1 As a valuable heritage out of affection. 

t 'These are doors in the sense that they are helpful in distinguishing the 
object aimed at. For it is from the fact of the impossibility of the activities 
of the body etc. continuing in any other way (than through the 
consciousness of the Self) that consciousness becomes distinguished from 
them as a separate entity.' -A.G. 

t From the father's description of Brahman, Bhrgu could not arrive at any 
non-composite, unitary conception of Brahman which ruled out all duality 
and which could not be analysed back into its component parts; for the 
description itself was soaked in plurality. Bhrgu aimed at an irresolvable 
concept, and hence he went on revolving in his mind what he had heard. 
That was his tapah. 



I As Virat (the food-Brahman) has an origin, Virat could not fully answer 
the description. So Bhrgu pushed on his inquiry to arrive at Hiranyagarbha, 
conceived of as possessing vital energy. Then he reached the same 
Hiranyagarbha as possessed of mental energy, and lastly as possessed of the 
energy of knowledge. (See footnotes, pp. 140-41.) 

I I.e. as existing in cattle-wealth, since wealth makes a man famous. 

E.g. preservation, produced by speech, is Brahman. 

Z Like Virat, possessed of all gross means of enjoyment. 

I Since air comes out of space. 

1 Il.viii.5 refers to liberation after death, whereas this portion of the 
present text refers to liberation even while living (ivanmukti). 



J 

■A* 

^ It 



BRAHMA-SUTRA BHASHYA 

OF 

Sri Shankaracharaya 

Translated by 
Swami Gambhirananda 

With Foreword by 
Dr. T. M. P. Mahadi van 

Director, Centre of Advanced Study in 
Philosophy, University of Madras 

This authentic translation is an indispensable 
necessity for all students of Advaita Vedanta. 

Cloth-bound 

Rs. 170 Pign : »10 | nH 


Rs. 75 


ISBN 81-7505-016-0 





EIGHT 

UPANISADS 

\\ rrfi ihc Commentary of 

SAN KARA! ARY A 



VOLUME TM O 

Translated hv 

w 

SWAMl GAM Bill KA IN AN DA 



EIGHT UPANISADS 



Volume Two 



(Aitareya, Mundaka, Mandukya & Karika, and Prasna) 


With the Commentary of 
~Ar xARACARYA 


Translated by 

SWAMI GAMBHIRANANDA 



TDvaita Asfxrama 

(Publication Department) 

5 Dehi Entally Hoad 
Kolkata 700 014 


Published by 
Swami Mumukshananda 
President, Advaita Ashrama 
Mayavati, Champawat, Himalayas 
from its Publication Department, Kolkata 
Email: mail@advaitaonline.com 
Website: www.advaitaonline.com 

© All Rights Reserved 
First Edition, 1958 

Fourteenth Impression, November 2003 
3M3C 


ISBN 81-7505-017-9 (Vol-2) 
ISBN 81-7505-015-2 (Set) 


Printed in India at 
Trio Process 
Kolkata 700 014 

CONTENTS 

PAGE 

AITAREYA UPANISAD ... ... 1 

MUNDAKA UPANISAD ... 71 

MANDUKYA UPANIS.AD AND KARIKA ... 167 

PRASNA UPANISAD ... ... 407 

INDEX TO TEXTS I ... ... 504 

INDEX TO TEXTS II (KARIKA ) ... ... 508 

LIST OF ABBREVIATIONS ... ... 512 













KEY TO TRANSLITERATION AND 
PRONUNCIATION 


Sounds like 

3T a o in son 
3n a a in master 
^ i i in if 
f I ee in feel 
^ u u in fall 
3 ; u 00 in boot 

r somewhat between 
r and ri 

tr e a in evade 
^ ai y in mj> 

3Tt o o in over 

# au ow in now 
^ k k 

kh ckh in blockhead 
tt g g (hard) 
v gh gh in log-/iut 
? n ng 
xr c ch (not k) 

® ch chh in cat ch him 

* jj 

^ jh dgeh in hedgehog 
»r ft n (somewhat) 
z t t 

z th th in anr-Aiil 


Sounds like 

I d d 

z dh dh in godhood 
vr n n in uader 
<T t French t 
th th in thumb 
Z d th in then 
sr dh theh in brea//ie he re 
z n n 

* P P 

^ ph ph in loop-/iole 
z b b 

Z bh bh in abhor 
*T m m 
ir y y 
T r r 
<7 1 1 

Z v in avert 
3T s sh 

Z s sh in show 

H S S 

5 h h 

• m m in hum 

h half h in hu/ 2 ! 



AITAREYA UPANISAD 


& ^ srfirfecTT ^rt ^ yfdfocT- 

i n f r ^ 4 irfv %?ft *r srniftPT: ^ m 

»Tnf^*n^tTT3T*T ^fenf^T 

d^m* j ?rjwm^5 H\mi$ ^t+hth i 

& ?Trf^T: nnf^T: STTfef: II 

Om! May my speech be based on (i.e. accord with) the mind; may my mind 
be based on speech. 0 Self-effulgent One, reveal Thyself to me. May you 
both (speech and mind) be the carriers of the Veda to me. May not all that I 
have heard depart from me. I shall join together (i.e. obliterate the 
difference of) day and night through this study. I shall utter what is verbally 
true; I shall utter what is mentally true. May That (Brahman) protect me; 
may That protect the speaker (i.e. the teacher); may That protect me; may 
That protect the speaker, may That protect the speaker. 

Om ! Peace ! Peace! Peace! 

AITAREYA UPANISAD 

PARTI 
CHAPTER I 

Introduction: Earlier than this' was finished karma2 alon g with the 
knowled g e of t i.e. meditation on ) the inferior Brahman ti.e. 
Hiran vag arbhak.This hi g hest result that is such and achievable throu gh 
karma , associated with meditation , was concluded with the meditation on 
Uktha.3 It was said, ’This Brahman that is Truth is called Prana; this is the 
only Deity' (Kau. II. 2; Mai. VII. 7); 'All the gods are but manifestations of 
this Prana'; 'Attaining identity with (the Deity, Brahma, Immortality, that is) 
this Prana, one becomes united with the gods.' Some people believe that the 
























highest human goal consists in this merger in the Deity, that this is 
emancipation, that this is attainable by the means of a combination of 
meditation and karnw as described, and that there is nothing higher than 
this. With a view to refuting them and enjoining the knowledge of the 
absolute Self, the subsequent text says, in the beginning this was but the 
absolute Self alone', etc. (I. i. 1). 

Objection: How is it, again, known that the subsequent text is meant for 
enjoining the knowledge of the absolute Self, unconnected with karma? 

Answer: Since no other meanin g can be deduced. Moreover , throu gh 
such texts as 'He sub j ected Him' to hunger and thirst' (I. ii. 1) etc., it will be 
shown that the gods such as Fire, mentioned earlier, are included in the 
phenomenal world because of the defects of their hunger etc. All that is 
subject to hunger etc. is surely within the phenomenal world, whereas the 
supreme Brahman is mentioned in the Vedas as transcendental to hunger 
and the rest. 

Ob i ection : Even if it be thus conceded that the knowled g e of the 
absolute Self is the means for emancipation , it does not follow that a non- 
performer of karma alone is qualified for this , since no such specification is 
heard of . there bein g no mention in this Unanisad of any non-performer of 
karnn (i.e. a sannvdsi l belon ging to a distinct order. A g ain , the knowled ge 
pf the Self is be g un onl y after introducin g the rite called Brhati-sahasra. 
Therefore it is the performer of karma who is in fact entitled to this. Nor is 
the knowled g e of the Self incompatible with karma , for the summin g up 
t here ) at the end conforms to what went earlier. Just as it was stated bv the 
( earlier ) brdhmana ( portion ) that the Purusa2 associated with karma and 
identified with the Sun, is the Self of all beings, mobile and immobile .' and 
as it was confirmed by the mantra (portion) in such texts as, 'The Sun is the 
Self (of the universe, moving and motionless)' (R. I. cxv. 1), similarly 
(here), too, the start will be made with 'This one is (the inferior) Brahman; 
this is Indra' (III. i. 3), and the conclusion will be, 'All the creatures that 
there are, which move or do not move, are impelled by Consciousness' (III. 
i. 3). Similarly, too, in the Upanisad of the samhitu (portion) the Self will be 
spoken of as associated with karma, in the text, 'The followers of the Rg- 













































Veda deliberate on this very Entity in the hymn called Brhati-sahasra', etc. 
(Ai. A. III. ii. 3. 12), and the conclusion will be with, ’They speak of it alone 
as the Self in all beings', etc. Similarly, too, the identity of the One that is 
referred to in, 'That which the bodiless conscious Self, is spoken of in, 'One 
should know That as identical with Him that is in the sun'. Here, again, 
commencing with, 'Which is It that we worship as this Self?' (III. i. 1), the 
identity with Consciousness Itself will be shown in 'Consciousness is 
Brahman' (III. i. 3). Therefore the knowledge of the Self is not disconnected 
with karma. 

Counter-objection: (On that supposition) the present text becomes 
useless because of tautology. How? The Self having been ascertained by the 
brdhmana (portion) in, '0 Rsi, I am indeed Prana', and by the mantra 
(portion) in, 'The Sun is the Self (R. I. cxv. 1), it is useless and tautological 
to ascertain It over again by the brahmana (i.e. the Upanisad portion) by 
raising the question, 'Which is It that we worship as this Self?' (III. i. 1) and 
then answering that 'all this is but the Self, and so on. 

Opponent: Not so, for no fault of tautology is involved, inasmuch as this 
is meant to determine some special qualities of that very Self. How? Of that 
very Self, as connected with karma, it is sought to determine some special 
attributes such as (the power of) creation, protection, and dissolution of the 
world, or to present It as an object of meditation in Its unconditioned state. 
To explain the second alternative: From the fact that meditation on the Self 
(as such) was not enjoined in the context of karma, it might be inferred that 
the Self, which is (found) associated with karma, is not to be meditated 
upon apart from karma; therefore the purport of the (following) text, 
beginning with 'Atma' etc., is that the unconditioned Self, too, is to be 
meditated on. Or since the Self is to be worshipped (both) as different and 
non-different (from oneself), the same Self that is subject to the idea of 
difference in a context of karma is again to be meditated on as non-different 
outside (that) karma. Thus there is no tautology. Moreover, according to the 
adherents of the Vajasaneya Section (of the Yajur-Veda) there are the 
statements, 'He who knows these two, Vidya (knowledge) and avidya (rites 
etc.), together, attains immortality through vidya by crossing over death 
through avidya' (19.11) and 'By doing karma indeed should one wish to live 



here for a hundred years' (19. 2). Not that mortals can have more than a 
hundred years as the fullest span of life, so as to be able to meditate on the 
Self after renouncing karma (after a hundred years). And it has been shown 
in the Aitareya Aranyaka, 'The s pan of a man's life comprises as man y 
thousands of davs." Now , the hundred years of life are packed with karma : 
and the mantra . 'Bv doin g karma indeed ...' has i ust been quoted. Similar are 
the texts . One should perform the A g nihotra sacrifices as lon g as one lives' . 
'One should perform the Darsa and Purnamasa (new moon and full moon ) 
sacrifices as lon g as one lives' , and others , as well as . 'Him they bum alon g 
with the sacrificial vessels.' Besides , there is the Vedic text speakin g of the 
three debts.' As for the scriptural text dealin g with monasticism etc. , to wit . 
'Knowin g this very Self the Brahmanas renounce . .. . and lead a mendicant 
life' f Br. Ill, v. 1 . IV. iv. 22 ). it is eulo g istic , meant to praise the knowled ge 
of the Self. Or it is meant for the disqualified ones ( e.g . the blind , the lame . 
and others )'. 

Vedantin: Not so, for when the supreme knowledge is achieved, there can 
be no idea of results, and so no action is possible. As for the statements that 
'the knowledge of the Self comes to the man engaged in karma', that 'it is 
associated with karma', and so on, they are wrong. Action is inconceivable 
in one who has the knowledge of Brahman as his Self, comprised in the 
realization, 'I am the supreme Brahman in which all desires are fulfilled and 
which is above all the worldly shortcomings', and who has no idea of results 
because he feels no need for anything to be got for himself from actions 
done or to be done (by him). 

Objection: Though he may not perceive any benefit therefrom, he still 
acts because of the (scriptural) injunction. 

Answer: No, for he has realized the Self that is beyond the range of 
injunctions. It is seen in the world that one comes within the scope of 
injunction so long as one feels the need for acquiring some desirable thing 
or avoiding some undesirable thing for himself and seeks for a means 
thereof; but not is so the one who is of a contrary disposition and has 
realized the identity of the Self with Brahman that cannot be subjected to 
any injunction. If a man who has realized the identity of the Self and 




















































Brahman has still to bow down to injunctions, even though he is beyond all 
mandates, then there will remain none who is outside the pale of scriptural 
direction; and so all actions will become fit to be undertaken by all and 
sundry at all times. But that is undesirable. Nor can he be directed by 
anybody, for even the scriptures emanate from him. Not that anyone can 
himself be impelled by any sentence issuing out of his own wisdom. Nor is 
a well-informed master commanded by an ignorant servant. 

Objection: The Vedas, being eternal, are independent, and hence have the 
mandatory power over all. 

Answer: No, for the defect (of such an argument) has been already 
pointed out. Even on this assumption, the defect of every duty becoming fit 
to be indiscriminately undertaken at all times by all and sundry persists 
unavoidably. 

Objection: That, too, is enjoined by the scriptures. (To explain:) As 
performance of duties is prescribed by scriptures, so is the knowledge of the 
Self prescribed for that man of karma by the scriptures themselves. 

Answer: No, for it is impossible that the scriptures should be prescribing 
contradictory things. Just as heat and cold cannot both be averred of fire, so 
it is not possible to instruct, for the same person, association with as well as 
dissociation from present and future actions. Nor are the desires to attain the 
delectable and avoid the detestable for oneself creations of the scriptures, 
for all beings are seen to have them. Had these two been the products of the 
scriptures, they would not have been found in the cowherds and others, who 
are ignorant of scriptures. The scriptures have to instruct about those things 
only that are not selfevident. That being so, if the scriptures have produced 
the knowledge of the Self, opposed to (ideas of) duties that have been 
accomplished or are yet to be accomplished, how can they again produce 
the sense of duty that runs counter to it, like coldness in fire or darkness in 
the sun ? 


Objection: The scriptures certainly do not generate such a knowledge. 



Answer: No, since the conclusion is made thus: One should know thus: 
"He is my Self'" (Kau. III. 9), 'Consciousness is Brahman' (III. i. 3). And 
sentences such as, It knew only Itself (as "I am Brahman"; therefore It 
became all)' (Br. I. iv. 10), 'Thou art That' (Ch. VI. viiixvi), bear on the 
same idea. And since the knowledge of the identity of the Self and 
Brahman, once it has emerged, is never sublated, its origination cannot be 
denied or pronounced erroneous. 

Objection: With regard to renunciation, too, there is an equal absence of 
need, in accordance with the Smrti, '(He has no object in this world to gain 
by doing action), nor by non-performance' (G. III. 18). Those who say that 
after realizing Brahman one must resort to renunciation are equally open to 
the same charge of 'absence of need'. 

Answer: No . since renunciation consists in mere cessation from activit y. 
The feelin g of want follows from i g norance and is not inherent in an v 
obj ect , for this fact tof feelin g of want towards an ob j ect ! is in evidence in 
all bein g s'. Moreover , it is noticed that one acts throu g h speech , mind , and 
body when one is impelled bv thirst for desired results : and bv the text 
beg innin g with . 'He desired . "Let me have a wife'" tBr. I. iv. 17 1. and bv the 
text . 'Both these are but desires (Tor ends and means )' ( Br. Ill, v. 1 . IV. iv. 
22 ). of the Va j asaneva Brahmana . it has been emphatically asserted that 
sons , wealth , etc. , that constitute the fivefold karma2 are comprised within 
desire. Since the activities of speech, mind, and body with regard to the 
(fivefold) Vedic rituals, arising from such defects as ignorance, desire, etc., 
cannot belong to a man of realization because of his freedom from the 
defects like ignorance etc., his renunciation consists in the mere absence of 
activity; and it is not a positive something to be accomplished like sacrifice 
etc. And that being a natural accomplishment of a man of illumination, no 
need is to be sought for it. No such question can be raised as to the need 
because of which a person, who was (once) enveloped in darkness, does not 
fall into a pit, swamp, or brambles after the dawn of light. 

Ob j ection: Then it comes to this that renunciation follows as a matter of 

course and is not lit to be en j oined. Therefore , if the supreme knowled g e of 

















































Brahman dawns in domestic life , the inactive 1 man may continue in that 
state, and there need be no moving away from it. 

Answer: No . since domestic life is induced bv desire , for it has been 
clearly declared . "This much indeed is desire'Z (Br. I. iv. 17 ). "Both these' 
are indeed desires' ( Br. Ill, v. 1 . IV. iv. 22 ) . Renunciation is defined as the 
mere absence of well-established relationship with sons etc, arisin g from 
desire , and not as the mere movin g away from that domestic life. And so 
the inactive man of realization cannot continue in the domestic life itself." 

Hereby it is established that for an illumined soul there can be no 
acceptance of such duties as the service of the Guru, or (practice of) 
austerities. 

Against this argument, some householders, shy of begging alms and 
afraid of ridicule, advance the following rejoinder, thereby making a show 
of their intellectual acumen : 

Inasmuch as a mendicant, desirous merely of maintaining his body, is 
seen to subject himself to regulations about begging, there can be 
continuance in the domestic life even for that householder who has become 
freed from both kinds of desires with regard to ends and means, but who 
has to depend on mere food and raiment for the maintenance of the body. 

Answer: Not so, for this has already been refuted by saying that the 
constant habit of resorting to any particular house of one's own is prompted 
by desire. When there is no clinging to any particular house of one's own, 
there follows begging alone, as a matter of course, in the case of one who 
has no special inclination for turning to his own and who seeks for food and 
raiment under the mere impulsion of maintaining the body. 

Objection: Just as (for a sannyasi) there are regulations with regard to 
engagement in begging for the sake of maintaining the body, as also with 
regard to personal cleanliness etc., so in the case of the householder, who 
has become illumined and free from desire, there may be regular 
engagement in obligatory duties -for the sake of avoiding evil-in pursuance 
of the injuction implied in the Vedic text enjoining karma for the whole life. 

























Answer: This has already been refuted by pointing out that the illumined 
soul is outside the range of injunction; besides, he cannot be impelled. 

Objection: The injunction about obligatory duties con tained in, 'One 
should perform the Agnihotra sacrifice for life', becomes meaningless 
thereby. 

Answer: No . because it retains its meanin g fulness with re g ard to the 
ig norant man. As for the re g ulation about the activities of the mendicant 
engag ed in the mere su p port of the bod y, that re g ulation does not g enerate 
an v action. Just as no fresh motive is in evidence in the matter of quenchin g 
thirst ( pari passu ) for a man en gag ed in si pping water from the palm of the 
hand as a ceremonial act , similarl y t in the matter of rules for be gging) no 
other impulse is in evidence (a part from assua ging hun ger) .' It cannot be 
arg ued on similar g rounds that in the case of A g nihotra . too , the activities 
are derived naturall y and are re g ulated accordin glv.2 

Objection: Restriction of even spontaneous activity is uncalled for when 
it serves no purpose. 

Answer: No . since that restriction follows naturally out of past 
tendencies , and an overridin g of them involves g reat effort .3 From the fact 
that a fresh injunction of renunciation , despite its emer g ence as a matter of 
course t in the case of a man of illumination !. is met with . ' it becomes 
evident that it is obli g atory for the man of illumination. And monasticism is 
obli g atory even for the unillumined soul that hankers after emancipation. 
With re g ard to this matter the sentence . 'Therefore he who knows thus 
becomes self-controlled , calm . ' etc. IBr. IV. iv. 23 1 can be cited as 
authoritative. Besides , such means for the realization of the Self as ph ysical 
and mental control etc. , are incompatible with other sta g es of life. And it is 
known from the § vetasvatara Upanisad . 'To those fmonks l who are above 
the ( Tour ) sta g es of life he spoke well of that supremel y hol y Reality that is 
sou g ht after bv seers of Truth' tYI. 21T And in the Kaivalva Upanisad ( 2 ) 
there occurs this text . 'Some attained immortality not bv karma , not b v 
progeny, not bv wealth , but bv renunciation.' z And the Smrti says, 'After 
attaining knowledge, one should have recourse to inactivity', and 'He should 































































































continue in that order of life (sannyasa) which is conducive to the 
attainment of Brahman.' Moreover, the practice of such disciplines as for 
enlightenment, continence, in their fullness is possible only for those who 
are above the four stages of life, whereas it is impossible in domestic life. 
Not that an incomplete means can fulfil any objective (e.g. the realization of 
the Self). As for the kind of realization to which the karmas pertaining to 
the householder's life can lead, their highest result has been summed up as 
merger in the Deity (Hiranyagarbha), and that is within the worldly state 
itself. If the knowledge of the Self were possible for people engrossed only 
in karma, the conclusion there would not have been made with a result, (viz 
merger in the Deity), which is within the worldly state. 

Ob i ection: That is only the product of some subsidiary factor (associated 
with the hi g her knowled ge).' 

Answer: No, for the knowledge of the Self relates to the Reality which is 
the Self, and which is entirely opposed to it (viz the subsidiary). The means 
to the attainment of immortality is the knowledge of the Self which is the 
supreme Reality beyond all names, forms, and actions. If that knowledge 
remains associated with some secondary result (within the world), it cannot 
pertain to the Reality that is the Self from which are ruled out all 
distinctions. And that is undesirable, for in the text of the Vajasaneya 
Brahmana, beginning with 'Where everything becomes his Self (Br. II. iv. 
14), all empirical dealings, involving actions, auxiliaries, and fruits have 
been denied for the illumined soul; and by saying, 'Where there is an 
appearance of duality' (Br. IV. iv. 14), the worldly state comprised of 
actions, auxiliaries, and fruits has been shown in the case of the unillumined 
soul who is the opposite of the former. Similarly, here, too, the text thinks, 'I 
shall speak of that absolute knowledge of the all-pervasive Reality that 
leads to immortality after I have dealt with the fruit that consists in the 
identity with the Deity, exists within the worldly state, and is constituted by 
things subject to hunger etc.' For the unenli g htened man , ag ain , and not the 
enli g htened one , do the three debts act as impediments in the wav to his 
attainin g the worlds of men , manes , and g ods , as it is established bv the 
Vedic text . That world of men is to be conquered throu g h the son alone' etc.' 
(Br. I. v. 16), which determines the means for the attainment of the three 


























worlds. And for the man of illumination craving for the world of the Self, 
the absence of impediment from debts is shown by 'What shall we achieve 
through children' etc. (Br. IV. iv. 22). So also there are the texts of the 
Kausitaki branch, 'So the ancient seers, the Kavaseyas, who had realized It 
said, ("Why should we study the Vedas?")' (Kau. 11. 5) and The ancient 
illumined souls who knew It, did not perform the Agnihotra sacrifice' (ibid). 

Objection: For the unillumined soul, then, there can be no monasticism 
before he clears the (three) debts. 

Answer: Not so, because one does not become indebted before entering 
the householder's life. If one can become indebted irrespective of his 
obligation thereto, then all may as well become so, which (conclusion) will 
lead to undesirable consequences. In accordance with the text, From the 
domestic life he should resort to that of the forest-dweller (recluse), and 
then embrace monasticism; alternatively, one may embrace monasticism 
from the stage of the celibate, or the householder, or the recluse' (Ja. 4), 
even for one who has embraced the householder's life, monasticism is 
desirable as a disciplinary means for the realization of the Self. The Vedic 
texts speaking of per formance of rites throughout life find their scope 
among the unenlightened souls who do not long for freedom. In (some 
recensions of) the Chandogya, too, it is found that for some people it is 
enjoined that the Agnihotra sacrifice can be given up after performing it for 
twelve nights. As for the view that monasticism is meant for those who are 
disqualified (from performing karma), it is unsound, since with regard to 
them (the monks) an independent injunction occurs in, He whose fire has 
been extinguished or who has not lighted it up (shall renounce the day he 
becomes desireless)' (Np. III. 77). Moreover, it is a well-known fact that all 
the Smrtis, in a general way, enjoin option with regard to, as well as 
adoption (in succession) of, all the stages of life. As for the argument, 
'Inasmuch as renunciation ensues spontaneously in the case of the illumined 
soul, it is beyond the purview of the scriptures, and therefore it makes little 
difference as to whether he continues in domestic life or repairs to the 
forest', it is unsound, for absolute renunciation being a spontaneous result, 
there can be no continuance in any other order. We pointed out that 
involvement in any other stage of life is a result of the action of desire, and 



that renunciation consists merely in the absence of this. As for unchecked 
behaviour in the case of the illumined soul, it is entirely out of place, it 
being found among the extremely ignorant. Moreover, seeing that even 
scriptural duties are known to be inapplicable in the case of the knower of 
the Self, they being too burdensome, can he have unrestrained behaviour 
that arises from extreme non-discrimination? Not that a thing perceived 
under lunacy or through eyes affected by the Timira disease, continues to be 
exactly so when the disease is cured, that vision being contingent on lunacy 
or Timira. Accordingly, it is proved that for the knower of the Self there can 
be neither wantonness nor engagement in any other duty apart from 
renunciation. 

As for the text, 'He who knows these two, vidya and avidya, together' 
(19. 11), it does not convey the idea that ignorance, too, persists along with 
enlightenment for the man of knowledge. What is the meaning then? It is 
meant to imply that they cannot cohere in the same person at the same time, 
as for instance the ideas of silver and nacre cannot cohere in a person with 
regard to the same mother of pearl. For it is said in the Katha Upanisad, 
'That which is known as vidya (knowledge) and that which is known as 
avidya (rites, duties, etc.) are widely contradictory, and they follow 
divergent courses' (I. ii. 4). Hence there is no possibility of the continuance 
of ignorance when knowledge dawns. From such Vedic texts as 'Crave to 
know Brahman through concentration' (Tai. III. ii.), it follows that 
concentration etc. that are conducive to the rise of knowledge, as well as 
activities like service of the teacher, are called avid* (nescience), since they 
are the products of nescience. Producing vidya (knowledge) through them, 
one transcends death that is the same as desire. Then the passionless man 
renounces all desires and achieves immortality through the knowledge of 
Brahman. In order to reveal this idea the (Isa) Upanisad says, 'Crossing 
over death through avidya, one attains immortality through vidya' (11). As 
for the view that the entire span of a man's life is packed with karma 
according to the text, 'By doing karma indeed should one wish to live here 
for a hundred years' (19. 2), that has been dismissed as relating to the 
ignorant, for otherwise it would be untenable. And the argument was 
advanced that what follows (in the present Upanisad) is in line with what 
preceded it, and therefore the knowledge of the Self is not opposed to 



karma. This view was disposed of by relating the two standpoints to the 
conditioned and the unconditioned Self, and this will be shown by us in the 
succeeding explanation. Therefore the following text is commenced in 
order to reveal the knowledge of the oneness of the Self and the absolute, 
actionless Brahman : 

& 3TTcHT 3T ITcTTH I TRTH fepT 

H f*T<T HfaTTCJ HUT 

1. Om! In the beginning this was but the absolute Self alone. There was 
nothing else whatsoever that winked. It thought, 'Let Me create the worlds.' 

Atmd vai . the absolute' Self. The word alma, Self, is derived in the sense 
of comprehending, engulfing, or pervading, and by it is signified one that is 
the highest, omniscient, omnipotent, and devoid of all such worldly 
attributes as hunger; by nature eternal, pure, conscious, and free; birthless, 
undecaying, immortal, deathless, fearless, and without a second. Idam, this 
- all that has been referred to as this world, diversified through the 
differences of name, form, and action; asht, was; agre, in the beginning, 
before the creation of this world; alma ekah eva, but the one Self. 

Objection: Has It ceased to be the same one entity? 

Answer: No. 

Objection: Why is it then said, 'It was'? 

Answer : Though even now that very same single entity endures, still 
there is some distinction. The distinction is this: The universe in which the 
differences of name and form were not manifest before creation, which was 
then one with the Self, and which was denotable by the single word and 
idea 'Self, has now become denotable by many words and concepts as well 
as by the single word and concept 'Self, because of its diversification 
through the multiplicity of names and forms. Foam is denoted by the single 
word and concept 'water', before the manifestation of names and forms 
distinct from water; but when that foam becomes manifested as (an entity) 








distinct from water, owing to the difference of name and form, then the very 
same foam becomes denotable by many words and concepts, viz foam and 
water, as well as by only one word and one concept, viz water. The same is 
the case here. 

Na anyat kimcana, there was nothing else whatsoever; misat, winking, 
that was active or tractive. Unlike the?ra- dhana of the Samkhyas, which is 
an independent entity and not of the same class as the selves, and unlike the 
atoms of the followers of Kanada, there remained here nothing whatsoever 
apart from the Self. What (existed) then? The Self alone existed. This is the 
idea. Sah, that Self; being naturally omniscient, Tksata, thought; even 
though It was but one. 

Objection: Since the Self was devoid of body and senses, how could It 
think before creation? 

Answer: This is no fault, because of Its nature of omniscience, in support 
of which fact is the mantra text, 'Without hands and feet He goes and 
grasps' etc. (9v. III. 19). With what motive (did He think)? The answer is: 
srjai, let Me create; lokdn, the worlds-(viz) ambhas etc., which are the 
places for the enjoyment of the fruits of work done by creatures. 

Having visualized, i.e. deliberated, thus, 

HTTrTT srnr: n^n 

2. He created these worlds, viz ambhas, marici, mara, dpah. That which 
is beyond heaven is ambhas. Heaven is its support. The sky is marici. The 
earth is mara. The worlds that are below are the dpah. 

Sah, that Self; asrjata, created; iman lokdn, these worlds; just as in the 
world an intelligent architect or others think, 'I shall construct a palace etc. 
according to this plan', and build up the palace etc. after that deliberation. 



Objection : It is logical that architects and others, possessed of materials, 
should raise up palaces etc. But how can the Self, devoid of materials, 
create the worlds ? 

Answer: This is nothing wrong. Name and formwhich remain identified 
with the Self in their unmanifested state just like the (undiversified) foam 
with water, and are hence denotable by the word 'Self-can become the 
material cause of the universe, as water becomes that of the manifested 
foam. Therefore there is nothing incongruous in saying that the omniscient 
Being creates the universe by virtue of Its oneness with the materials-viz 
name and form-which are identified with Itself. Or the more reasonable 
position is this: Just as an intelligent juggler, who has no material, 
transforms himself, as it were, into a second self ascending into space, 
similarly the omniscient and omnipotent Deity, who is a supreme magician, 
creates Himself as another in the form of the universe. On this view, the 
schools that hold such beliefs as the unreality of both cause and effect have 
no legs to stand on and are totally demolished. 

Which are the worlds that He created? They are being enumerated: 
Ambhas, maricih, maram, apah. Starting with space, he created in due order 
the cosmic egg, and then created the worlds - ambhas etc. As for these, the 
Upanisad itself explains the words ambhas etc. Adah, that one-the world 
that is there; parena divam, beyond heaven; is ambhas, is denoted by the 
word ambhas. It is called ambhas because it holds ambhas, water (cloud). 
Of that world, viz ambhas, dyauh pratistha, heaven is the support. Anta- 
riksam, the sky, which is there below heaven, is the (world called) marici 
(lit. sunrays). Though this (last) world is one, it is used in the plural number 
as maricih (or rather maricayah) because of the diversity of the space 
covered by it. Or it is so used because of its association with the mari¬ 
cayah, rays (of the sun). Prthivi, the earth, is marah since beings die 
(mriyante) on it. Yah adhastat, the worlds that are below-below the earth; 
tah, they (are); apah, called apah, (lit. water) the word being derived (from 
the root ap) in the sense of bein g attained'. Though the worlds are 
constituted by the five elements, still, because of the predominance of water 
(etc. in them), they are referred to, by the synonyms of water (etc.) as 
ambhas, maricih, maram, apah. 




^ gw *Tj^n*j*i<Tii3ii 

3. He thought, 'These then are the worlds. Let Me create the protectors of 
the worlds.' Having gathered up a (lump of the) human form from the water 
itself, He gave shape to it. 

Havin g created the four worlds that provide su p port for the fruits of 
action as well as the materials for those fruits' of all creatures , sah . He . God : 
iksata . deliberated : ag ain iti . thus: 'Ime nu lokah . these then are the worlds . 
viz ambhas etc. , created bv Me . which will perish if they are devoid of 
protectors. Accordin gly, for their preservation , nu sr iai. let Me create : 
lokapalan . the protectors of the worlds. 1 After deliberatin g thus , sah . He : 
samuddhrt va. havin g g athered u p: purusam . a human form , possessed of 
head , hands , etc. : adbhvah . from the water , itself-from the five elements in 
which water predominated , and from which He had created ( the worlds . 
viz ) ambhas etc, - i ust as a potter g athers .up a lump of clay from the earth : 
amurcha vat. fHe) g ave shape to it - that is to sa v. fashioned it bv endowin g 
it with limbs.' 


farftmw qiflWH I 1JOT- 

faTfadcri Hifa+iwji sm: srrwr- 
grfawt arrfercr: far- 
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4. He deliberated with regard to Him (i.e. Virat of the human form). As 
He (i.e. Virat) was being deliberated on, His (i.e. Varat's) mouth parted, just 
as an egg does. From the mouth emerged speech; from speech came Fire. 
The nostrils parted; from the nostrils came out the sense of smell; from the 














































































sense of smell came Vayu (Air). The two eyes parted; from the eyes 
emerged the sense of sight; from the sense of sight came the Sun. The two 
ears parted; from the ears came the sense of hearing; from the sense of 
hearing came the Directions. The skin emerged; from the skin came out hair 
(i.e. the sense of touch associated with hair); from the sense of touch came 
the Herbs and Trees. The heart took shape; from the heart issued the 
internal organ (mind); from the internal organ came the Moon. The navel 
parted; from the navel came out the organ of ejection; from the organ of 
ejection issued Death. The seat of the procreative organ parted; from that 
came the pro creative or gan: from the procreative or g an came out Water.' 

Tam , with re g ard to Him , ( Vi rat of ) that human form : He abhvatapat . 
undertook tanas (lit, austerit y), i.e. He deliberated over , or resolved about . 
Him : for a Vedic text sa vs. v Whose tanas is constituted bv knowled ge' ( Mu. 
I. i. 9 ) . Tasva abhitaptas va. of that (Virat ). of the lum p ( that was Virat's 
body), when sub j ected to the tanas or resolution of God : mukham 
nirabhidvata . the mouth parted -a hole In the shape of the mouth emer ged, 
j ust as the bird's e gg bursts. Mukhat . from that mouth which had parted : 
was brou g ht into existence vak . the or g an of speech : vdcah . from that Mk : 
was produced a g nih . Fire , ( the deit y) that presides over vak and is a 
reg ional protector. Similarly nasike nirabhidvetam . the nostrils parted : 
nasikabhvam pranah . from the nostrils emer g ed the sense of smell' : pranat 
va vuh . from the sense of smell was formed Va vu. Air. Thus , in all cases , the 
seat of the or g ans , the or g ans , and the deitv-these three emer g ed in 
succession. Aksiiii . the two eves : karnau . the two orifices of the ears : tvak . 
skin-(all these which are the seats of the or g ans ), l and ) hrdavam . heart 
( which I s the ) seat of the internal or gan: manah . mind , the internal or gan: 
nabhih . the navel ( i.e. the root of the anus V. which is the focal point of the 
vital forces. The organ of ejection (seated at the anus) is called apanah, 
because of its association with Apana (the vital force that moves down). 
From that originated its presiding deity mrtyuh, Death. As in the other 
cases, so sisnam, the seat of the organ of generation was formed. Its organ 
is retas, semen - the organ meant for discharging semen being called semen 
from the fact of its association with semen. From semen (i.e. the procreative 
organ) emerged (its deity) apah, Water. 




























































































CHAPTER II 


cTT tr^T ^TtTr: TOTT STTOcR I cHTST- 

yfd^Adl ^yHcJl^fd II $11 

1. These deities, that had been created, fell into this vast ocean. He 
subjected Him (i.e. Virat) to hunger and thirst. They said to Him (i.e. to the 
Creator), 'Provide an abode for us, staying where we can eat food.' 

Tah etch devatah, these deities-Fire and others; srstah, that had been 
created as the rulers of the regions, by God after deliberation; (fell) asmin, 
into this; mahati arnave, vast ocean - the world which is like a vast ocean, 
that is filled with the water of sorrow arising from ignorance, desire, and 
action; that is infested with huge seaanimals in the form of acute disease, 
and age, and death; that has no beginning, end, and limit, and provides no 
resting place; that affords only momentary respite through the little joys 
arising from the contact of senses and objects; that is full of the high waves 
in the shape of hundreds of evils, stirred up by the gale of hankering for the 
objects of the five senses; that resounds with the noise of cries and shrieks 
of 'alas! alas!' etc., issuing from the beings condemned to various hells like 
Maharaurava; that has the raft of knowledge-which is furnished with such 
provisions for the way as truth, simplicity, charity, compassion, non-injury, 
control of inner and outer organs, fortitude, etc. that are the embellishments 
of the heart, and which has good company and renunciation of everything 
as its course-and that has emancipation as its shore. Into this vast ocean, 
prapatan, (they) fell. Hence, the idea sought to be imparted here is that even 
the attainment of the state of merger in the deities, viz Fire and others, 
which was explained (earlier), and which is the result of the combined 
practice of meditation and karma-(even this) is not adequate for the removal 
of the sorrows of the world. Since this is so, therefore, after having grasped 
this fact, one should, for the eradication of all the worldly miseries, realize 
the supreme Brahman as the Self of one's own as also of all beings-the Self 
which is possessed of the characteristics to be mentioned hereafter, and 
which has been introduced as the source of the origination, continuance, 



and dissolution of the universe. Therefore in accordance with the Vedic text, 
'There is no other path for reaching there' (9v. III. 8, VI. 15), it follows that, 
'This that is the knowledge of the oneness of Brahman and the Self, is the 
path, this is the karma, this is Brahman, this is truth' (Ai. A. ii. i. 1). 

(He, the Creator) anvavarjat, suffused, i.e. endowed; tarn, Him-who was 
the source of the organs, their seats, and their deities, the Being (i.e. Virat) 
who was the first begotten and the Self in the form of a lump; asanaya- 
pipasabhyam, with hunger and thirst. Since He (the first begotten), the 
source of all, was afflicted with the defects of hunger etc. His products, the 
deities are also subject to hunger etc. Thereafter, tah, those (deities); being 
afflicted with hunger and thirst; abruvan, said; iti, this; enam, to Him, to the 
grandsire, to the Creator (of the body of Virat); 'Prajanihi, provide; nah, for 
us; ayatanam, an abode; pratisthitah yasmin, staying where -and becoming 
able; annam adama, we can eat food.' 

cTT^ft MIHI*TOrl| 1 cTT^ft- 
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2. For them He (i.e. God) brought a cow. They said, 'This one is certainly 
not adequate for us.' For them He brought a horse. They said, 'This one is 
certainly not adequate for us.' 

God, having been told so, tabhyah, for them, for the deities; anayat gam, 
brought a cow; having gathered up a lump of the size of a cow from that 
very water, just as before, and having fashioned it, He showed it (to them). 
Tah, they, on their part, having seen the bovine form; abruvan, said; 'Ayam, 
this one-this lump; na vai, is certainly not; alam, adequate; nah, for us -not 
fit to serve as a seat while eating food; that is to say, it is not sufficient so far 
as eating is concerned.' The cow having been rejected, He anayat, brought; 
asvam, a horse; tabhyah, for them. Tah, they; abruvan, said; iii, this-just as 
before; 'Ayam na vai a/am nah, this is certainly not enough for us.' 


cTT^T: STSpPT WH 
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3. For them He brought a man. They said, This one is well formed; man 
indeed is a creation of God Himself.' To them He said, 'Enter into your 
respective abodes.’ 

When all else had been re j ected , tdbhvah . for them ; ana vat. ( Tie ) brou ght: 
purusam . a man , their pro g enitor 1 . Havin g seen that man , who was their 
source . - they became free from miser y, and tah . the v: abruvan . said : iti . this : 
This abode is sukrtam bata . well created , to be sure. 1 As a result purusah 
viva , man is indeed ; sukrtam . virtue itself-he havin g become the source of 
all virtuous deeds.2 Or . he is called sukrta . flit. ) created bv oneself , because 
God created man bv Himself , throu g h His own Mava.3 God thought that 
this abode was liked by them, since all beings love the source (from which 
they spring); and so He abravit, said; tah, to them, to the deities; iti, this; 
'Pravisata, enter; yathayatanam, into the respective abodeinto the dwelling 
that suits each for such activities as speaking etc.' 

W SrrftnSTSW: STlft 
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4. Fire entered into the mouth taking the form of the organ of speech; Air 
entered into the nostrils assuming the form of the sense of smell; the Sun 
entered into the eyes as the sense of sight; the Directions entered into the 
ears by becoming the sense of hearing; the Herbs and Trees entered into the 
skin in the form of hair (i.e. the sense of touch); the Moon entered into the 
heart in the shape of the mind; Death entered into the navel in the form of 
Apana (i.e. the vital force that presses down); Water entered into the limb of 
generation in the form of semen (i.e. the organ of procreation). 

Just as the commander and others of armies etc. (enter) into a city (at the 
bidding of the king), so having got the permission of God with the words, 
'Let this be so', agnih, Fire, the deity that identifies himself with the organ of 
speech; bhutva, becoming; vak, speech itself; pravisat, entered; mukham, 




















































into the mouth, which was his source. Similarly are the rest to be explained. 
Vayuh, Air, entered nasike, into the nostrils. Adityah, the Sun; aksini, into 
the eyes; diiah, the Directions; karnau, into the ears; osadhi- vanaspatayah, 
the Herbs and Trees; tvacam, into the skin; candramah, the Moon; hrdayam, 
into the heart; mrtyuh, Death; nabhim, into the navel (i.e. the root of the 
anus); apah, Water; sisnam, into the generative organ. 

cHUMlinfMMlA ^ 3TCT^- 
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5. To Him Hunger and Thirst said, 'Provide for us (some abode).' To 
them He said, 'I provide your livelihood among these very gods; I make 
you share in their portions.' Therefore when oblation is taken up (for being 
offered) for any deity whichsoever, Hunger and Thirst become verity 
sharers with that deity. 

When the gods had thus found their abodes, asanaya- pipase, Hunger and 
Thirst, being without abodes; abrutam, said, to that God; 'Avabhyam, for us; 
abhiprajanihi, think of, i.e. provide; some abode.' He, God, having been told 
thus, abravit, said; te, to those two-to Hunger and Thirst: 'Since you are but 
feelings, you cannot possibly eat food without being supported by some 
conscious being. Therefore etasu eva, among these beings themselves ; 
devatasu, among the deities, viz Fire etc. - in the corporeal context, as also 
in the divine context; abhajami vam, I favour you by apportioning your 
livelihood. Karomi, I make you; bhaginyau, sharers; etasu, among these 
gods. Whatever allotment, consisting of oblation etc., is assigned to any 
deity, I make you share in that very portion.' Since God ordained thus in the 
beginning of creation, tasmat, therefore; even today; yasyai kasyai ca 
devatayai, for whichsoever deity; havih, an oblation-such as porridge, cake, 
etc.; grhyate, is taken up; asanaya pipase, Hunger and Thirst; bhaginyau eva 
bhavatah, become sharers indeed; asyam, with that deity. 



CHAPTER III 


H ^ H^TT II \ II 

1. He thought, 'This, then, are the senses and the deities of the senses. 
Let Me create food for them.' 

Sah, He, God; iksata, thought thus. How? 'Ime nu, these then are; lokah 
ca lokapalah ca, the senses and their deities-which have been created by Me 
and dowered with hunger and thirst; therefore these cannot subsist without 
food. Accordingly, srjai (which is the same as srje), let Me create; annam, 
food; ebhyah, for these-the deities of the senses.' Thus is seen in the world 
the independence of lordly persons with regard to extending favour or 
disfavour to their own people. Therefore the supreme Lord, too, has 
independence in the matter of favouring or disfavouring all, since He is the 
Lord of all. 

*frSTtr ui rtM HI *TfflT3TTOcT I qi f FT 
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2. He deliberated with regard to the water. Lrdm the water, thus brooded 
over, evolved a form. The form that emerged was verily food. 

Sah, He, God; being desirous of creating food; abhyata- pat, deliberated 
with regard to; apah, the water, already mentioned. Tabhyah 
abhitaptabhyah, from the water that was brooded over, and that formed the 
material; ajayata, evolved; murtih, a solid form-which could provide 
support (for others) and which comprised the moving and the unmoving. 
Yd vai sa nwrtih ajayata, the form that evolved; !at annam vai, that formed 
thing is verily food. 

'd^HcTICxi THTH4HgMisfirfUTO HUttl'HlgMI 
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3. This food; that was created, turned back and attempted to run away. 
He tried to take it up with speech. He did not succeed in taking it up 



through speech. If He had succeeded in taking it up with the speech, then 
one would have become contented merely by talking of food. 

Tat enat annam, this aforesaid food; that was srstam, created -in the 
presence of the senses and their deities. As a mouse, for instance, when in 
the presence of a cat, thinks, This is an eater of food and is Death to me', 
and moves back, similarly this food turned parak, back; and atyajighamsat, 
wanted to go beyond the reach of the devourers; it began to run away. When 
that aggregate of the organs and their deities, that mass (Virat) in the form 
of the body and senses (of Virat), realized that intention of the food, but did 
not notice other eaters of food, He Himself being the first begotten, He 
ajighrksat, tried to take up; tat, that food; vacs, through speech, through the 
act of speaking. Na asaknot, He did not succeed; grahitum tat, to take up 
that; ►'aca, through speech, through speaking. Yat, if; sah, He, the First 
Born, the first embodied Being; agrahaisyat, had taken up; enat, this food; 
vacs, through speech; then everyone, being a product of the First Bom; 
airapsyat, would have become satisfied; abhivyahrtya ha eva annum, merely 
by talking of food. But, as a matter of fact, this is not he case. Hence we 
understand that the First Born, too, did not succeed in grasping (food) 
through speech. The remaining portions are to be similarly explained. 

4. He tried to grasp that food with the sense of smell. He did not succeed 
in grasping it by smelling. If He had succeeded in grasping it by smelling, 
then everyone would have become contented merely by smelling food. 

5. He wanted to take up the food with the eye. He did not succeed in 
taking it up with the eye. If He had taken it up with the eye, then everyone 
would have become satisfied by merely seeing food. 
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6. He wanted to take up the food with the ear. He did not succeed in 
taking it up with the ear. If He had taken it up with the ear, then everyone 
would have become satisfied merely by hearing of food. 

HV9II 

7. He wanted to take it up with the sense of touch. He did not succeed in 
taking it up with the sense of touch. If He had taken it up with touch, then 
everyone would have been satisfied merely by touching food. 

TH T CTfere pCFXnSFFTZ ll^ll 

8. He wanted to take it up with the mind. He did not succeed in taking it 
up with the mind. If He had taken it up with the mind, then everyone would 
have become satisfied by merely thinking of food. 

^Trenrr^T 115.11 

9. He wanted to take it up with the procreative organ. He did not succeed 
in taking it up with the procreative organ. If He had taken it up with the 
procreative organ, then everyone would have become satisfied by merely 
ejecting food. 





^ ll$o|i 


10. He wanted to take it up with Apana. He took it up. This is the 
devourer of food. That vital energy which is well known as dependent on 



food for its subsistence is this vital energy (called Apana). 

Being unable to take up the food through the nose, the eve, the ear , the 
skin , the mind and the g enerative a p paratus , that is to sa v. throu g h the 
activity of the respective or g ans , at last He a iig hrksat . wanted to take up the 
food : a panena . b v Apana ( the indrawin g ener g y of ) airthrou g h the cavity of 
the mouth. Tat ava vat. ( He ) took up that food thus : He ate it. Therefore sah 
esah . this Apana air : annasva g rahah . (is) the seizer of food , i.e. the 
devourer of food. Yat vavuh (should be rather vah vavuh ), the vital ener gy 
that is : annavuh vai . well known as dependent on food , for its subsistence : 
is esah . this one : vat vavuh . which is the vital ener gy, called Apana. 1 
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11. He thought, 'How indeed can it be there without Me?' He thought, 
'Through which of the two ways should I enter?' He thought, 'If utterance is 
done by the organ of speech, smelling by the sense of smell, seeing by the 
eye, hearing by the ear, feeling by the sense of touch, thinking by the mind, 
the act of drawing in (or pressing down) by Apana, ejecting by the 
procreative organ, then who (or what) am I ?' 

Having thus made the existence of the congress of the senses and their 
deities dependent on food, like the existence of a city, its citizens, and its 
rulers, sah, He; iksata, thought-like the ruler of the city, while cogitating 
thus: 'Katham nu, how indeed; mat-rte, without Me, the master of the city; 
syat, can there be; idam, this thing-this activity belonging to the body and 
the senses that will be spoken of-since it is meant for somebody else? Yadi 
vacd abhnyahrtam, if speaking is encompassed by the organ of speech, and 
so on, then use of speech etc. will become useless, will not take place in any 
way, just as offerings and praises that are made and sung by citizens and 
bards in honour of their lord become useless when the lord is not there. 


























































Therefore, just as a king is with regard to a city, so I should be there as the 
supreme lord, the ruler, the witness of whatever has been done or not done 
as also their results, and the enjoyer. It is a logical necessity that the 
combination of the products (i.e. the body and the organs) should be meant 
for somebody else. If this necessity can be fulfilled even without Myself- 
who am a conscious being and by whom enjoyment through them is sought 
for-just as much as the activities of a city and its citizens can be without 
their lord, atha, then; kah aham, who or what, and whose lord am I? If, after 
entering into the combination of the body and the organs, I do not witness 
the fruits of utterances etc. made by speech etc., just as a king, after 
entering a city, observes the omissions and commissions of the off -ers, then 
nobody will understand or think of Me as, "This one is a reality and is of 
this kind." Contrariwise, I shall become cognizable as the conscious reality 
who knows as His objects such activities as utterance etc. of the organs of 
speech etc., and for whose sake exist these utterances etc. of such composite 
things as speech and so on, just as the pillars, walls, etc., that enter into the 
construction of a palace etc. exist for the sake of somebody else who (is 
sentient and) does not form a part of that structure.' Having reasoned thus, 
sah, He; iksata, thought; iti, thus; 'Katarena prapadyai, through which shall 
I enter? There are two ways of entrance into this composite thing-the 
forepart of the foot and the head. Katarena, by which of these two paths; 
prapadyai (or rather, prapadyeyam), should I enter; into this city of the 
aggregate of body and organs T 

Having considered thus, 'That being so, I should not enter through the 
lower way-viz the two tips of the feetthat is the path of entry for My servant 
Prdna (the Vital Force), that is commissioned to act in every way on My 
behalf. What then (should I do)? As a last resort, let me enter by splitting up 
(the crown of) its head', (He entered) just like a human being who performs 
what he thinks. 

h dtaid firertfam ■gm i dm 



12. Having split up this very end, He entered through this door. This 
entrance is known as vidrti (the cleft entrance). Hence it is delightful. Of 
Him there are three abodes-three (states of) dream. This one is an abode, 
this one is an abode, this one is an abode. 

Sah, He, the Creator God; etam eva simdnam viddrya, having cleft this 
very end, having made a hole at the farthest point where the hair is parted; 
etaya dvard, through this gate, this entrance; prdpadyata, entered - into this 
world, i.e. into this conglomeration of body and organs. This one is that 
entrance that becomes well known from the fact of the perception inside 
(the mouth) of the taste etc. of oil and other things when these are applied 
on the crown of the head (for a long time). Sa esd dvdh, this door; vidrtih 
nama, is well known as vidrti (the cleft one), because of its having been 
cleft. As for the other entrances-viz the ear etc. - they are not rich, i.e. not 
sources of joy, since they are common passages meant for those occupying 
the places of servants etc. But this passage is only for the supreme Lord; tat, 
hence; etat nandanam, this one is productive of joy. Nandana is the same as 
nandana, the lengthening being a Vedic licence. It is so called because one 
revels (nandatl) by going to the supreme Brahman through this door. Tasya, 
of Him, who, after having created thus, entered (the body) as an individual 
soul, like a king entering a city; there are tray ah avasathah, three abodes - 
viz the right eye, the seat of the sense (of vision), during the waking state; 
the mind inside, during the dream state; and the space within the heart, 
during the state of deep sleep. Or the three abodes may be the ones that will 
be enumerated, viz the body of the father, the womb of the mother, and 
one's own body. (He has) trayah svapnah, three (states of) dream, known as 
waking, dream, and deep sleep. 

Objection: The waking state is not a dream, it being a state of 
consciousness. 

Answer: Not so, it is verily a dream. 

Objection: How? 



Answer: Since there is no consciousness of one's own supreme Self, and 
in it are perceived unreal things as in a dream. 

Ay am, this one-the right eye; is the first avasathah, abode; the second is 
the mind inside; and the space within the heart is the third. 'Ayam diasathah, 
this is an abode' is only a recounting of what has been already enumerated. 
Residing alternately as identified with those abodes, this individual soul 
sleeps deeply for long through natural ignorance, and does not wake up, 
though experiencing the blows of sorrow which arise from the concurrence 
of many hundreds of thousands of calamities and which fall like the thumps 
of a heavy club. 

H ITTcTt I H 
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13. Bein g bom . He manifested all the bein gs: ' for did He sneak of for 
know ) anythin g else?2 He realized this very Purusa as Brahman, the most 
pervasive, thus: '0! I have realized this.' 

Sah jiitah, He being born, having entered into the body as the individual 
soul; abhivyaikhyat, manifested; bhutdni, the beings. When, by good luck, a 
teacher of supreme compassion beat near his ears the drum of the great 
sayings of the Upanisads whose notes were calculated to wake up the 
knowled g e of the Self , then the individual apas vat. realized : etam eva . this 
very: purusam . Purusa (as Brahman ) -the Purusa that is bein g discussed as 
the Lord of creation etc. , who is called Purusa because of residence (say ana, 
he. existence ) in the cit y (purl) ( of the heart ). ( He realized Him ) as brahma , 
Brahman , the Great : which is tatamam fb v addin g the missin g ta . and takin g 
the form tatatamam . the word means ) the most pervasive , the fullest , like 
s pace. How ( did he realize ) ? 'Iti . 0! : 1 adarsam . have seen : idam . this one- 
this Brahman , that is the real nature of mv Self.' The elon g ation ( of i in iii ) 
is in accordance with the rule that in the case of a word su gg estin g 
deliberation , the vowel g ets len g thened. 1 
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14. Therefore His name is Idandra. He is verily known as Idandra. 
Although He is Idandra, they call Him indirectly Indra; for the gods are 
verily fond of indirect names, the gods are verily fond of indirect names. 

Since He realized Brahman as 'this', i.e. directly-'the Brahman that is 
immediate and direct, the Self that is within all' (Br. 111. iv. l)-therefore, 
from the fact of seeing as 'idam, this', the supreme Self is idandrah nama, 
called Idandra. God is idandrah ha vai Hama, verily known as Idandra, in 
the world. Tam idandram saniam, Him who is Idandra; they, the knowers of 
Brahman, acaksate, call; paroksena, indirectly, by an indirect name; indrah 
iii, as Indra. (They call Him thus) for the sake of conventional dealings, 
they being afraid of referring by a direct name, since He is the most 
adorable. So it follows that, hi, inasmuch as; devah, the gods; are 
paroksapriyah iva, verily fond of the use of indirect names; it needs no 
mention that the great Lord, the God of all the gods, must be much more so. 
The repetition (in paroksapriyah etc.) is to indicate the end of the present 
Part (I). 


PART II 
CHAPTER I 

Introduction: The purport of this Fourth' ti.e. the First ! Part i i ust finished ) is 
this: The Reality that is the creator , preserver , and destroyer of the universe . 
and is transcendental , omniscient , omnipotent , and all-knowin g, created in 
due order this entire universe be g innin g with space , without the help of an v 
substance other than Himself. Then He Himself entered into all the bodies 

possessed of vital force etc, for the sake of realizin g His own Self. And 
havin g entered there . He realized directly His own Self in Its realit y, as V I 



































am this Brahman 1 . Therefore He is the only one Self in all the bodies , and 
there is none besides. And so everybody else , too , should realize thus: 'He 
is mv Self (Kan. TTT. i. 8 L 'I am Brahman 1 fBr. I. iv 10L2 Moreover, it has 
been said here, 'In the beginning this was but the absolute Self alone' (I. i. 
1), and 'Brahman, the most pervasive' (I. iii. 13), and so also in other 
Upanisads. 

Objection: For the One that is all-pervasive and that is the Self of all, 
there is not so much as the point of a hair unoccupied. Therefore how could 
He enter by splitting the end like an ant entering into a hole? 

Answer: This is but an insignificant question to be posed when there are 
so many others that can be asked here. That without organs He thinks; 
without the help of anything He created this universe; gathering up (a lump 
of) the human size from water, He gave it shape; from His brooding parted 
the mouth etc., from which emerged Fire etc., the presiding deities of the 
organs; the deities became associated with hunger and thirst; they prayed 
for abodes; cows etc. were shown to them; they entered into their respective 
abodes; the created food ran away; there was an attempt at taking it up with 
the organ of speech etc. - all these are on a par with the (problem of) 
splitting the end and entering. 

Objection: Then, let all of this, without exception, be incoherent. 

Answer: No . there is no fault , since all this is but eulo g istic .' the only 
thing sought to be taught here being the realization of the Self. Or a more 
reasonable explanation is that the Deity, who is omniscient and omnipotent 
and is a great conjurer, created all this like a magician; but the parable etc. 
are elaborated for the sake of easy instruction and comprehension just as it 
is done in ordinary life. For the mere acquaintance with anecdotes regarding 
creation etc. leads to no useful result, whereas it is well known in all the 
Upanisads that from the knowledge of the unity of the Self as Its real nature 
follows immortality as a result; and the same fact is in evidence in the 
Smrtis like the Giza in such sentences as '(He sees, who sees) the Lord 
Supreme, existing equally in all beings, (deathless in the dying)' (XIII. 27). 

















Objection: There are three souls: One is well known in the world and in 
all the scriptures as the transmigrating soul that enjoys and acts. The second 
soul is the omniscient God, the creator of the universe, the intelligent one. 
And He is inferable from the logical ground shown in the scriptures, viz the 
creation of bodies and worlds having many localities that are suitable for 
the enjoyment of the fruits of actions of innumerable beings, just as an 
architect etc. possessed of the requisite skill and knowledge can be inferred 
from the fact of the construction of a town, a palace, etc. The third is the all- 
pervading Consciousness (Purusa) presented by the Upanisads alone and 
well known from such texts as: 'From where speech turns back' (Tai. II. iv. 
1), 'Not this, not this' (Br. III. ix. 26). Thus there are these three selves 
distinct from one another. That being so, how can it be known that the Self 
is one without a second and transcendental ? 

Vedantin : As to that, how is the individual soul even known? 

Opponent: Is he not known as the hearer, thinker, seer, teacher, maker of 
(inarticulate) sounds, perceiver, and knower ? 

Vedantin: Is it not contradictory to say of him, who is known through the 
act of hearing etc., that 'He thinks without being thought of, he knows 
without being known' (Br. III. viii. 11, Ke. I. i. 6), and that 'You cannot 
think of that which is the thinker of thought; you cannot know that which is 
the knower of knowledge' (Br. III. iv. 2) etc. ? 

Opponent: True, it will involve a contradiction if the individual soul is 
known directly like happiness etc. But as a fact, direct perception is denied 
by, You cannot think of that which is the thinker of thought', etc. But he is 
known through such inferential grounds as hearing etc. Hence how can 
there be a contradiction ? 

Vedantin: How is he known even throu g h such g rounds of inference as 
hearin g etc.? For when the Self is en gag ed in hearin g an audible sound , it 
cannot have the actions of thinkin g and knowin g with re g ard to Itself or 
an ythin g else , since it is en g rossed only in the act of hearin g . So also with 
reg ard to other acts like thinkin g . And the acts of hearin g etc, pertain to 























their own ob j ects onl y ( and not to their sub j ects ): not that the act of thinkin g 
b v the thinker can occur with re g ard to anythin g outside the thinkable. 1 


Opponent: Is not the mind able to think of everything? 

Vedantin: Truly this is so : still no thinkable can be thou g ht of without the 
thinker.z 


Opponent: Granted this is so, what follows? 

Answer: This will be the accruing result here. He who is the thinker of all 
will simply be the thinker, and he will not be an object of thought. And 
there is not a second thinker who can think of that thinker. Should he be 
thinkable by the Self, then there will be the contingency (of the existence) 
of two Selves-the one being the Self by which the (thinking) Self is thought 
of and the other Self which is thought of. Or, the same Self will be split into 
two halves, like a bamboo, to become the thinker and the thinkable. But it is 
illo g ical either wav. This is analo g ous to the case of two lamps which . 
because of their similarit y, cannot be (mutuall y) the illuminator and the 
illumined. Besides , the thinker , while en gag ed in thinkin g of the thinkable 
obj ect , has no time left out from the process of thinkin g durin g which to 
think of himself , f Even on the supposition that the thinker thinks of the Self 
through the grounds of inference, there will spring up two Selves-the one 
that is inferred through logical grounds, and the other that infers. Or the 
same Self will be split up. And so there will be the defect already 
mentioned. 

Objection : If the Self be not known either through perception or 
inference, why is it said, 'One should realize thus: "He is my Self" (Kau. 
III. 9)? Or why is the Self called the hearer, the thinker, etc.? 

Ansttwer: Is it not a fact that the Self is possessed of such qualities as the 
ca pacity of hearin g:' and is it not well known (in the Upanisads) that It is 
free from such qualities as the capacity of hearing? What inconsistency do 
you find here? 

Opponent: Though it may not strike you as incongruous, to me it is so. 





































Veddntin: How? 


Opponent: When the Self is a hearer, It is not a thinker; and when It is a 
thinker, It is not a hearer. That being so, It becomes a hearer and a thinker 
from one point of view, while from another It is neither a hearer nor a 
thinker. So with re g ard to other situations. That bein g so . how can you 
avoid the feelin g of an irreconcilability in the face of the doubt that cro ps 
u p as to whether the Self is possessed of the capacity to hear etc. , or 
possessed of the o p posite quality of not bein g able to hear etc.? At the time 
when Devadatta moves , he is not stationar y, but is movin g to be sure : and 
when he is motionless , he is not movin g, but sta ving on. Durin g such a 
period he can be either movin g or sta ving as an only exclusive alternative : 
but he cannot be both movin g and sta ving continuously. The same is the 
case here. Similar ( also ) is the view , in this matter , of the followers of 
Kanada and others , accordin g to whom the Self is called a hearer , a thinker . 
and so on because of Its bein g occasionall y possessed of hearin g etc. For 
the y sav that knowled g e is a product of contact (between the mind and the 
senses ), and that this contact is not simultaneous. And ( as a proof ) the y 
adduce such illustrations as: N Mv mind was occupied with some other 
obj ect , so I did not see this. 1 And ( the y ar g ue that ) it is proper to accept the 
non .simultaneity of knowled g e as a lo g ical g round for inferrin g the 
existence of mind.' Let this be so. What do you lose if it be so? 

Vedantin: Let it be so if it be logical and if it pleases you. But it cannot 
be the meaning of the Upanisads. 

Opponent: Is it not implied by the Upanisads that the Self is the hearer, 
thinker, etc. ? 

Vedantin: No . since there is the statement that It is not the hearer , thinker . 
etc.' 

Opponent: Was not that position denied by you by saying that It is 
occasionally so'? 

Vedantin : No, for by me the Self is accepted as the eternal hearer etc., 
according to the Vedic text, For the listener's function of hearing can never 











































































be lost' etc. (Br. IV. iii. 27). 


Objection: If on that view hearing etc. are admitted as eternal, there will 
be the simultaneous origin of (all kinds of) knowledge, which will 
contradict experience. Besides, this will lead to the assumption of absence 
of ignorance in the Self. And that is unacceptable. 

Answer: Neither of the defects arises , since accordin g to the Upanisads . 
the Self can become the hearer etc, throu g h Its ( ' inherent ) power of hearin g 
etc. 1 fBr. TIT , iv. 2). The seeing etc., by the impermanent and gross eyes etc. 
that are subject to conjunction and disjunction (with their objects), are 
impermanent indeed, just as the burning of fire is, because of its being 
produced from contact with hay etc. Not that the eternal and formless Self, 
which is free from the attributes of conjunction and disjunction, can have 
transitory qualities like seeing etc. that are caused by contact. In support of 
this is the Vedic text: The vision of the witness can never be lost' etc. (Br. 
IV. iii. 23). From this it follows that there are two kinds of vision -the 
transitory vision of the eye and the eternal vision of the Self. Similarly, 
there are two kinds of hearing-the transitory hearing of the ear and the 
eternal hearing of that which by nature is the Self. So also are there two 
kinds of thinking and two sorts of knowing-the external and the internal. 
For on this view alone, and only in the way it has been shown, does the 
Vedic text The seer of seeing and the hearer of hearing' (Br. III. iv. 2) 
become justifiable. It is a matter of experience, too, that the vision of the 
eye is non-eternal, inasmuch as it is lost or regained in accordance as the 
disease called Timira sets in or is cured. Similar is the case with hearing and 
thinking. And the eternality of the vision etc. of the Self is well known in 
the world, for a man whose eyes have been plucked out says, 'My brother 
has been seen by me in dream today.' Similarly, a man who is known to be 
deaf may say, 'A mantra has been heard by me today in dream', etc. Should 
the eternal vision of the Self be produced merely through the contact of the 
eye, it should be destroyed on the destruction of the latter; and then a man 
whose eyes are plucked out should not perceive blue, yellow, etc. in dream. 
Moreover, such Vedic texts as, 'The vision of the witness can never be lost' 
etc. (Br. IV. iii. 23), would be illogical; and the same will be the fate of such 
Vedic texts as, 'That is the eye in a man through which one sees in a dream.' 











The logical position is this: The eternal vision of the Self witnesses the 
ephemeral external vision; but since the external vision has such changing 
attributes as growth, decay, etc., the vision of the Self that witnesses it 
appears accordingly and seems to be ephemeral owing to the error of men. 
The case is similar to that of the vision fixed on a whirling firebrand or such 
other things, where the vision seems to be revolving (as the latter does). 
And in confirmation of this is the Vedic text, 'It thinks as it were, and shakes 
as it were' (Br. IV. iii. 7). Hence the vision of the Self being eternal, it can 
have neither simultaneity, nor the opposite to it. But, for the ordinary people 
-owing to their preoccupation with the external limiting adjunct of 
ephemeral vision-and for the logicians, owing to their remaining outside 
scriptural tradition, it is quite possible to have the erroneous idea that the 
vision of the Self is impermanent. 

The imagination of difference among God, the individual soul, and the 
supreme Self can also be traced to this very error; and equally erroneous it 
is to fancy such ideas as 'it is', 'it is not', with regard to the eternal and 
unconditioned vision of that Entity in which all the variations of speech and 
mind (i.e. name and form) get unified. He who entertains (with regard to 
that Reality beyond all speech and mind) any desire of fancying that It 
exists or does not exist; that It is one or is many; that It has attributes or has 
not; that It knows or does not; that It is active or is not; that It is fruitful or 
is fruitless; that It has a seed or is seedless; that It is happiness or is misery; 
that It is inside or is outside; that It is void or not; or that 'It is different 
(from me)', or that 'I am different (from It)'- (that man) may as well wish to 
roll up the sky like leather, to ascend there with his feet like ascending up a 
staircase, or to trace the footprints of the fish and birds in water and sky; for 
the Upanisadic texts declare: 'Not this, not this' (Br. III. ix. 26), 'From which 
words turn back' (Tai. II. iv. 1), and so on. And there is the mantra text, 
'Who indeed knows?' etc. (R. I. xxx. 6). 

Objection: How then does he get the realization, 'He is my Self? Tell me, 
how can I realize Him as, 'He is my Self. 

Answer: Apropos of this, they relate a story: An idiotic person who 
committed some guilt was told, 'Fie on you! You are no man!' Because of 



his stupidity he approached somebody to get the conviction that he was a 
man and told him, 'Tell me who I am.' The latter understood his silliness 
and said, ’I shall make you understand by degrees.' And then after proving 
that he was not a motionless thing, and so on, he (the teacher) concluded 
with, 'You are none other than a man.' That dullard then told him, 'You who 
started to enlighten me have become silent. Why do you not instruct me?' 
That sentence of yours is just like this. How can he, who does not 
understand himself to be a man when told, 'You are none other than a man', 
understand himself to be a man even when told, 'You are a man'? Therefore 
the process to be followed in enlightening about the Self is as it is set forth 
in the scriptures and nothing else; for hay etc. that can be consumed by fire 
are not burnt by anything else. It is because of this that the scripture, which 
started to impart knowledge about the nature of the Self, stopped after 
declaring, 'Not this, not this' (Br. III. ix. 26), just as it was done in the story 
after negating all that was other than man. And similar are the texts, 
'Without interior or exterior' (Br. II. v. 19, III. viii. 8), 'This Self, the 
perceiver of everything, is Brahman. This is the teaching' (Br. II. v. 19), 
'Thou art That' (Ch. VI. viii-xvi), 'But when to the knower of Brahman 
everything has become the Self, what should one see and through what?' 
(Br. II. iv. 14, IV. v. 15); and there are still others. 

As long as one does not realize thus this Self that has been described , so 
lon g does one accept as one's Self the external limitin g ad j unct' which is in 
the form of ephemeral vision; and considering through ignorance the 
attributes of the limiting adjuncts as one's own, one transmigrates under the 
influence of ignorance, desire, and action, by rotating again and again 
through the regions of the gods, animals, and men, that range from Brahma 
to a clump of grass. While transmigrating thus, one rejects the body 
assumed earlier, and giving it up, accepts another. In the course of showing 
what states one experiences as one continues thus without a break in the 
current of birth and death, as though in a river, the Upanisad says with a 
view to generating detachment: 
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1. In man indeed is the soul first conceived. That which is this semen is 
extracted from all the limbs as their vigour. He holds that self of his in his 
own self. When he sheds it into his wife, then he procreates it. That is its 
first birth. 

This very man performs such karmas as sacrifice etc. owing to his self- 
identification with ignorance, desire, and action; then he reaches the lunar 
region after passing from this world through smoke and the rest in 
succession; and then, when the fruits of his action become exhausted, he 
reaches this world to become food after passing in succession through rain 
etc.; then he is poured as a libation in the fire that is man. Puruse ha vai, in 
that man indeed; ayam, that, transmigrating soul; aditah garbhah bhavati, is 
first conceived, in the form of semen after passing through the (state of 
being the) essence of food etc. This is being stated by saying that he takes 
birth in that form, in the text, ' Yat etat retail.' Tat etat retah, that which is 
this semen; sam- bhutam, is accomplished, (extracted); as tejah, vigour, 
essence, of the body; sarvebhyah angebhyah, from all the limbs, from all 
the component parts, such as the juice of the body which is the product of 
food. Being identified with the man himself, this (semen) is called his self. 
He bihharti, bears; that atmanam, self that has been conceived in the form 
of semen; atmani eva, in his own self; (in other words) he holds his own 
self (the semen) in his own body. Yada, when -when his wife is in the 
proper state; he sincati, sheds, while in union; tat, that semen; striyam, in 
the wife-in the fire of the woman; atha, then; the father janayati, procreates; 
enat, this one-the semen that was conceived by him as identified with 
himself. Asya, of that transmigrating soul; tat, that, that issuing out of its 
own place, in the form of semen, when it is being poured out; is the 
prathamam janma, the first birth-the first manifested state. This fact was 
stated earlier by the text, ’This self (that is the man), (offers) this self of his 
(that is the semen), to that self of his (that is the wife).' 



Hfc^m 3TTc*T*RT Tiwfa WT MMf cTOT I 
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2. That becomes non-different from the wife, just as much as her own 
limb is. Therefore (the foetus) does not hurt her. She nourishes this self of 
his that has entered here (in her womb). 

Tat, that, the semen; gacchati, becomes; dtmabhuyam, non-different - 
from the wife into whom it is shed; yatha svam ahgam tathd, just like her 
own limb-her breast etc .-as it was in the case of the father. Tasmdt, because 
of this fact; the foetus na hinasti, does not hurt-like a boil; endm, this one- 
the mother. Since it has become a part of herself just like her breast etc., 
therefore it does not hurt her; this is the idea. Sii, she, that pregnant woman; 
understanding etam dtmanam, this self, of her husband; atra gatam, as 
having entered here-into her womb; bhavayati, nourishes, protects it - by 
avoiding food etc. that are injurious to the foetus and by accepting such 
food etc. as are favourable to it. 

m i <r Fsft i 
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3. She, the nourisher, becomes fit to be nourished. The wife bears that 
embryo (before the birth). He (the father) protects the son at the very start, 
soon after his birth. That he protects the son at the very beginning, just after 
birth, thereby he protects his own self for the sake of the continuance of 
these worlds. For thus is the continuance of these worlds ensured. That is 
his second birth. 

Sd, she; the bhavayitri, nourisher, of the self of her husband, conceived in 
her womb; bhavayitavyd bhavati, becomes fit to be nourished, to be 
protected, by the husband for, in this world, no one can have any relation 
with another unless it be through reciprocity of benefit. Stri, the wife; 
bibharti, bears; tarn garbham, that foetus; agre, before its birth, by following 



the method of protecting the foetus mentioned earlier. Sah, he, the father; 
bhavayati, protects, through natal rites etc.; kumaram, the son; agre eva, at 
the very start, as soon as he is born; janmanah adhi, after the birth. Yat, that; 
sah, he, the father; bhavayati, protects; kumaram, the son, through natal 
rites etc.; agrejanmanah adhi, at the very start, just after the birth; tat, 
thereby; he bhavayati atmanam eva, protects his own self. For it is the 
father's self that takes birth as the son. And so has it been said, 'The 
husband enters into the wife' (Hari. III. lxxiii. 31). Now is being stated why 
the father protects after having begotten himself as the son: esam lokanam 
san- tatyai, for the continuance of these worlds. This is the idea. For these 
worlds will cease to continue if everyone should stop procreating sons etc. 
The idea is this: Since these worlds thus continue to flow like a current 
through the continuity of such acts as the begetting of sons, therefore these 
acts should be undertaken for the non-stoppage of the worlds, but not for 
the sake of emancipation. Tat, that fact, the issuing out; asya, of him, of the 
transmigrating soul, as a son from the mother's womb; is the dvitiyam 
janma, second birth, the manifestation of the second state, relatively to his 
form as semen. 

hUfUKIMIcH! 3TOTFTFT- 
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4. This self of his (viz the son) is deputed (by the father) for the 
performance of virtuous deeds. Then this other self of his (that is the father 
of the son), having got his duties fulfilled and having advanced in age, 
departs. As soon as he departs, he takes birth again. That is his third birth. 

Sah avam alma , that self which is the son : as va. of his , of the father : 
pratidhivate . is deputed , b v the father , in his own place : pun vebh vah 
karmabhvah . for the performance of virtuous deeds , as prescribed bv the 
scriptures , i.e. for the accomplishment of all that was the father's dut y. 
Similarl y it is seen in the Va i asanevaka , in the portion dealin g with the 
substitution (of the son ), that on bein g instructed bv the father , the son 
admits thus: 'I am Brahman ti.e. the Vedas ). I am the sacrifice" tBr. I. v. 






































17). Atha, after that, after the father's responsibility has been entrusted to 
the son; ay am itarah alma, this other self that is the father; asya, of this one, 
of the son; krtakrtyah, becoming freed from duties, from the three debts (to 
the gods, to the seers, and to the manes), i.e. having got all his duties 
fulfilled; vayogatah, having advanced in age, being afflicted with 
decrepitude; praiti, dies. Sah itch prayan eva, as soon as he departs from 
here, no sooner does he leave the body than; he punah jayate, takes birth 
again, by adopting another body according to the results of his actions (by 
moving from one body to the other) just like a leech. Tat, that, the birth that 
he gets after death; is asya trtiyam janma, the third birth of this one. 

Objection: Is it not a fact that for the transmigrating soul the first birth is 
in the form of semen from the father? And his second birth has been stated 
to be as a son from the mother. The turn now being for stating the third birth 
of that very soul (which became the son), why is the birth of the dead father 
enumerated as the third ? 

Answer: That is not wrong, for the intention is to speak of the identity of 
the father and the son. That son, too, just like his father, entrusts his 
responsibility to his son (in his own turn) and then departing from here 
takes birth immediately after. The Upanisad thinks that this fact which is 
stated with regard to another (viz the father) is implied here (with regard to 
the son) also; for the father and the son are identical. 
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5. This fact was stated by the seer: 'Even while lying in the womb, I 
came to know of the birth of all the gods. A hundred iron citadels held me 
down. Then, like a hawk, I forced my way through by dint of the 



knowledge of the Self.' Vamadeva said this while still lying in the mother's 
womb. 

Transmigrating in this way, involved in the chain of birth and death 
through the manifestation of the three states, everyone remains merged in 
the ocean of this world. If he ever succeeds somehow, in any of the states, 
to realize the Self as revealed in the Vedas, he becomes freed then and there 
from all worldly bondages and accomplishes his object. The Upanisad says 
that tat, this fact; uktam, was declared; rsina, by the seer, by the (following) 
mantra, also; 'Gurbhe nu sun, while still in the womb, of my mother — the 
indeclinable word nu implies deliberation; by virtue of the fruition of my 
meditations in many previous births, aham, I; anvavedam, knew, i.e. had the 
knowledge of; visvd janimani, all the births; esam devanam, of these gods - 
of Speech, Fire, etc. What a good luck ! Satam, a hundred, many; ayastit (or 
rather ayasyah) purah, citadels made of iron, that is to say, impenetrable 
bodies as though made of iron; araksan ma, kept me guarded; adhah, in the 
lower worlds; guarded me from getting freed from the meshes of the world. 
(Or adhah, later on);' syenah, like a hawk; javasa, forcefully, through the 
power generated by the knowledge of the Self; niradlyam, I came out, by 
tearing through the net. 0! the wonder!' Vamadevah, Vamadeva, the seer; 
garbhe eva saydnah, while still lying in the womb; uvaca, said; etat, this; 
evam, in this way. 

ll^ll 

' Ananda Giri gives these two alternative explanations of the word adhah 
occuring in the commentary. There are two readings, adho'dhah and 
adho'tha. 

6. He who had known thus (had) become identified with the Supreme, 
and attained all desirable things (even here); and having (then) ascended 
higher up after the destruction of the body, he became immortal, in the 
world of the Self. He became immortal. 



Sah, he, the seer Vamadeva; evam vidvan, having known thus, known the 
Self as spoken of earlier; asmat sarira- bhedat, after the destruction of this 
body—of this body that is conjured up by ignorance, that is impenetrable 
like iron; on the dissolution of the bondage of the bodiessubject to hundreds 
of multifarious evils consisting in birth, death, etc .-through the power 
generated by the tasting of the nectar of knowledge of the supreme Self; 
that is to say, on the destruction of the body following the destruction of 
such causes as ignorance that are the seeds of the creation of the body; he 
urdhvah (san), having already become identified with the supreme Self; 
(then) utkratnva, having ascended higher up as compared with the lowly 
worldly state, becoming established in the state of the pure, all-pervasive 
Self, shining with knowledge; amusmin, in that Reality, which was 
described as ageless, deathless, immortal, fearless, and omniscient, which 
has no cause or effect; inside or outside, which is of the nature of the 
unalloyed nectar of consciousness; he became merged like the blowing out 
of a lamp. He samubhurut, became; amrtah, immortal; svarge joke, in his 
own Self, in his own reality; sarvan kaman aptva, after the attainment of all 
desires; that is to say, after having got all the desirable things, even earlier 
(when still living), by virtue of his becoming desireless through the 
knowledge of the Self. The repetition in 'he became', is to show the end of 
the knowledge of the Sell' together with its fruit and its illustration. 

PART III 


CHAPTER I 

There are Brahmanas of modem times who crave for emancipation, hanker 
after the knowledge of Brahman, and realize that the achievement of 
identity with the Self of all follows from the disciplines for the knowledge 
of Brahman, as revealed by the Vedas through the succession of teachers 
like Vamadeva and very well known in the councils of the knowers of 
Brahman. (These Brahmanas) becoming desirous of desisting from the 
impermanent world of ends and means, inclusive of being born as limited 
souls, ask one another, thus, while engaged in deliberation: v Kah ayam 
alma, which is this Self?' How do they ask? 
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1. Om! Which is It that we worship as this Self? Which of the two is the 
Self? Is It that by which one sees, and by which one hears; also, by which 
one smells odour, and by which one utters speech, and by which one tastes 
the sweet or the sour? 

The Self which vavam upasmahe, we worship; directly ay am amid iti, as 
this Self; kah, which is It? And we worship that very Self, by meditating on 
which directly as This is the Self, Vamadeva became immortal. Which 
indeed is that Self? When they were thus questioning one another with such 
eag erness to know , then from the impressions formed bv havin g heard 
about the ( two ) s pecific entities dealt with earlier , there flashed in their 
minds the memory that here in the text , 'Brahman' entered into this person 
throu g h the two ends of the feet' , and "Havin g s plit up this end . He entered 
throu g h this door' ( I.iii.12 ). have been mentioned two Brahmans which have 
entered into this ver y person from the o p posite sides. And these two are the 
souls in this body. One of these selves is fit to be worshi p ped. While still 
engag ed in discussion , they a g ain asked one another with a view to 
determinin g clearly the Self that was to be worshi p ped out of the two. As 
they were discussin g, there arose in them another thou g ht re g ardin g the one 
that should be the ob j ect of close enquiry. How? Two entities are perceived 
in this body: One is the instrument ( Prana ), diversified into many forms . 
throu g h which one perceives : and the other is the perceiver . inferable from 
the fact of the occurrence of reco g nition throu g h memory of what was 
perceived with different senses.' Of these two, that through which one 
perceives cannot be the Self. Through what, again, does one perceive? That 
is being stated: Yena va pasyati, is it that by which, transformed as eye, one 
sees colour; yena va, that by vhich, transformed as the ear; srnoti, one hears 
sound; yena va, also, that by which, transformed as the sense of smell; 
ajighrati gandhan, one smells the odours; yena vu, and that by which, 
transformed as the organ of speech; one vyakaroti vacam, utters speech, 
consisting of names, such as 'cow', 'horse', etc., and "good', 'bad', etc. ; 






































































yena va, and that by which, transformed as the sense of taste; vijdnati, one 
perceives; svadu ca asvadu ca, the sweet and the sour (tastes). 

Which, again, is that one organ that has become diversely differentiated? 
That is being answered : 

I fadH 5T5TR ^TT 
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2. It is this heart (intellect) and this mind that were stated earlier. It is 
sentience, rulership, secular knowledge, presence of mind, retentiveness, 
sense-perception, fortitude, thinking, genius, mental suffering, memory, 
ascertainment, resolution, life-activities, hankering, passion, and such 
others. All these verily are the names of Consciousness. 

Etat . it is : hrdavam manah ca . the heart and the mind :' vat, that were 
spoken of earlier in 'The essence (i.e. the product) of all beings is the heart; 
the essence of the heart is the mind; by the mind was created water and 
Varuna; from the heart came the mind; and from the mind, Moon.’ That very 
thing, which is but one, has become multiformed. Through this single 
internal organ, as transformed into the eye, one sees colour; through this, 
transformed into the ear , one hears : throu g h this , transformed into the sense 
of smell , one smells : throu g h this , transformed into the sense of taste , one 
tastes : throu g h this very one , in its aspect as the or g an of deliberation , one 
deliberates : and in its aspect as the heart t i.e. the intellect !. one decides. 
Therefore this is the one sin g le or g an which acts with re g ard to all ob j ects 
of the senses , so that the perceiver ma v perceive everythin g . Similar is the 
text of the Kaus-itaki Upanisad: ' Becomin g identified with the or g an of 
s peech throu g h the intellect las reflectin g the consciousness of the Self ), the 
Self reaches ti.e. becomes identified with ! the names' etc. 1 (III. 6). And in 
the Vajasaneyaka occur these: 'It is through the mind that one hears' (Br. I. 
v. 3), 'for one knows colours through the heart' (Br. III. ix. 19), etc. 
Accordingly, the entity that is called the heart and the mind is well known 
as the agent producing all perceptions. And the Prana consists of these two, 
for there occurs the brdhmana text: 'That which is the Prana is the intellect; 



























































that which is the intellect is the Prana' (Kau. III. 3). And we said in the texts 
dealing with the conversations with the Prana and so on (Br. I. iii, VI. i. 7- 
14; Pr. II) that the Prana is of the form of a combination of the organs. 
Therefore the entity, (in the form of which) Brahman entered through the 
feet, cannot be the Self to be worshipped, since it is a subsidiary thing, 
being an instrument of perception for the perceiver. As a last resort, they 
arrived at this certitude: 'That witnessing Self is worthy of worship by us, 
fpr whose percep tion the functions of this instrument, in its aspects as the 
heart and the mind, are being stated.' 

The functions of that inner or g an-with re g ard to internal and external 
obi ects-which take place for bearin g witness to the witnessin g Brahman' 
that is consciousness by nature and that exists in the midst of Its limiting 
adjunct, viz the internal organ, are (these that are) being enumerated: 
Samjnanam, sentience, the state of consciousness; ajnanam, rulership, the 
state of lordliness; vijnanam, (secular) knowledge of arts etc. ; prajiianam, 
presence of mind; medha, ability to understand and retain the purport of 
books; dhrtih, perception, of all objects through the senses; dhrtih, fortitude, 
by which the drooping body and senses are buoyed up- for they say, By 
fortitude they buoyed up the body'; matih, thinking; manisa, independent 
thinking (genius); jutih, mental suffering, owing to disease etc.; smrtih, 
memory; samkalpah, ascertainment, of colours etc. as white, black, etc.; 
kratuh, resolution; asuh, any function calculated to sustain life's activity, 
such as breathing etc.; kamah, desire for a remote object, hankering; vasah, 
passion for the company of women; iti, etc., and other functions of the inner 
organ. Since these are the means for the perception of the witness who is 
mere Consciousness, they are the limiting adjuncts of Brahman that is pure 
Consciousness, and therefore samjnana etc. become the indirect names of 
Brahman, created by limiting adjuncts. Sarvani eva etani, all these verily; 
bhavanti, become; namadheyani, the names; prajnanasya, of Consciousness; 
but not so naturally and directly. And so has it been said, When It does the 
function of living, It is called the vital force' (Br. I. iv. 7) etc. 
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3. This One is (the inferior) Brahman; this is Indra, this is Prajapati; this 
is all these gods; and this is these five elements, viz earth, air, space, water, 
fire; and this is all these (big creatures), together with the tiny ones, that are 
the procreators of others and referable in pairs-to wit, those that are born of 
eggs, of wombs, of moisture, and of the earth, viz horses, cattle, men, 
elephants, and all the creatures that there are which move or fly and those 
which do not move. All these are impelled by Consciousness; all these have 
Consciousness as the giver of their reality; the universe has Consciousness 
as its eye, and Consciousness is its end. Consciousness is Brahman. 

Esah, this One, the Self, which is essentially Consciousness; is brahma, 
Brahman, the inferior one (who is Hiranyagarbha and) who as Prana 
(possessed of the power of action) and the conscious soul (possessed of the 
power of knowledge) exists in (the sum total of) all the bodies (i.e. in the 
cosmic g ross bod y ) after havin g entered into all the limitin g ad j uncts of the 
internal or g ans (i.e. into the cosmic subtle bod y) like the, reflection of the 
sun on diverse waters. He i s the power of action and knowled ge f in the 
individual ! . Esah . this One : is verily indrah . Indra . who is called so because 
He possesses the aualities (mentioned earlier in 1. iii. 13-14 ).; or 'Indra' 
means the lord of the g ods. Esah . this One : is praia patih . Pra ia pati f Virat ) 
who is the first embodied Bein g 1 . That Prajapati, from whom the presiding 
deities of the organs, viz Fire and others, were born after the formation of 
the cavity of the mouth etc., is verily this One. And ete sarve devah, all 
these gods, viz Fire and others, that there are, are but this One; ca, and; 
imani panca mahdbhutani, these five great elements; viz etani, these-starting 
with earth-which are the materials of all the bodies and which constitute the 











































foods and the eaters; besides, ca imani, these also, e.g. snakes etc.; 
ksudramisrani iva, together with the tiny creatures - the word iva being 
meaningless; and which are byani, the seeds, causes (of others); ca itarani 
itarani, as well as those others and others, that are mentionable in pairs (e.g. 
the moving and the stationary). Which are they? They are being 
enumerated: andajani, born of eggs-birds and others; jarujani, bom of 
wombs -men and others; sveda- jani, born of moisture -lice etc.; and 
udbhijjani, born of earth -e.g. trees etc.; asvdh, horses; gavah, cattle; 
purusah, human beings; hastinah, elephants; yat kim ca idam, and whatever 
living creature there may be. Which are they? Whichever is jai gamam, 
moving on feet; and whichever is patatri . flying in the sk v: and whatever is 
sthavaram . motionless-all that is but this One. Tat sarvam . all that , without 
exception : is prai nanetram . made to exist bv Con- sciousness- f the phrase 
bein g derived thus ) : Pra i na is Consciousness that is the same as Brahman : 
netra is that bv which one is dowered with substance , or that bv which one 
is impelled ito one's natural activit y): therefore that which has 
Consciousness as the g iver of its substance or as its impeller is 
prai nanetram. Pra i r3ane oratisthitam . on Consciousness it is established . 
that is to sa v. it is su p ported bv Brahman durin g creation , existence , and 

dissolution. The sentence . 'prai iianetrah lokah . the universe has 

Consciousness as its impeller' , is to be understood as before : or the meanin g 
is that all the universe has g ot consciousness as its netra . eve t i.e. the source 
of revelation ! . Pra ina. Consciousness : is pratistha . the su p port , of the whole 
universe.' Therefore prajnanam brahma, Consciousness is Brahman. 

That Entity, thus dealt with, when freed from all distinctions created by 
the limiting adjuncts, is without stain, without taint, without action, 
quiescent, one without a second, to be known as 'Not this, not this' (Br. 111. 
ix. 26), by the elimination of all attributes, and (It is) beyond all words and 
thoughts. That very Entity, which is the omniscient God-because of the 
association with the limiting adjunct of very pure intelligence - and is the 
ordainer of the common seed of all the unmanifested universe, assumes the 
name of antarydmi (the Inner Controller) by virtue of being the Guide. That 
Entity Itself assumes the name of Hiranyagarbha, who identifies Himself 
with (cosmic) intelligence which is the seed of the manifested world. That 
Entity Itself gets the name of Virat, Prajapati, who has as His limiting 


























































adjunct the (gross, cosmic) body born first within the cosmic egg; and It 
comes to be known as the deities, Fire, etc., by assuming their (respective) 
limiting adjuncts (viz speech etc.) born from that egg. Similarly, Brahman 
gets the respective names and forms as conditioned by the divergent bodies, 
ranging from that of Brahma to that of a clump of grass. It is the same 
Entity that has become diversified according to the variety of the limiting 
adjuncts and is known in every way and is thought of multifariously by all 
creatures as well as the logicians. And there are the Smrti texts, Some call 
this very Entity Fire, some call It Manu, and some Prajapati. Some call It 
Indra, while others call It Prana and still others, the eternal Brahman', etc. 
(M. XII. 123). 
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4. Through this Self that is Consciousness, he ascended higher up from 
this world, and getting all desires fulfilled in that heavenly world, he 
became immortal, he became immortal. 

Sah, he, Vamadeva, or somebody else, knew thus the Brahman as 
described, through the Self that is Conscious ness-through that very 
conscious Self by which the seers of old became immortal. Similarly, this 
enlightened one, too, etena prajnena atmana, through (i.e. in identification 
with) this (very) Self that is Consciousness; asmat lokat utkramya, 
ascending higher up from this world-the portion starting from here was 
explained before (II. i. 6). Ascending higher up from this world and sarvdn 
kaman aptva, attaining all the desires; amusmin svarge loke, in that 
heavenly world; (he) samabhavat, became; amrtah, immortal; samabhavat, 
(he) became (immortal). Om. 
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Om! 0 gods, may we hear auspicious words with the ears; while engaged in 
sacrifices, may we see auspicious things with the eyes; while praising the 
gods with steady limbs, may we enjoy a life that is beneficial to the gods. 

May Indra of ancient fame be auspicious to us; may the supremely rich 
(or all-knowing) Pusa (god of the earth) be propitious to us; may Garuda, 
the destroyer of evil, be well disposed towards us; may Brhaspati ensure our 
welfare. 


Om! Peace ! Peace ! Peace ! 

MUNDAKA UPANISAD 

FIRST MUNDAKA 


CANTO I 



Introduction: The Upanisad . commencin g with 'Qm brahma devdnarn' 
etc, belon g s to the Atharva-Veda . l and it is bein g explained ) . Bv wa v of 
eulo gy, the Uoanisad itself reveals at the very be g innin g the connection . 
forg ed bv a succession of teachers of the knowled ge, that this Upanisad has 
( with the knowled g e of Brahman ) . With a view to arousin g the interest of 
the hearers , the knowled g e itself is bein g extolled bv showin g that this 
knowled ge, as a means for the hi g hest human g oal , was acquired thus 
indeed , with strenuous effort b v g reat people. For , when this knowled g e is 
made attractive b v praise , they will surely en gag e in it. As to how this 
knowled g e is related to its purpose t or goal), like a means to its end , will be 
s poken later on in the knot of the heart g ets untied' etc. 1 til, ii. 8). And 
here, too, the Upanisad itself first distinguishes between the superior and 
inferior knowledge and then, through the text beginning with 'Remaining 
within the fold of ignorance' etc. (I. ii. 8), declares that the knowledge, 
called the inferior one, comprising the Rg-Veda etc. and devoted merely to 
injunction and prohibition, does not possess the power of removing the 
defects of ignorance etc. which are the causes of the worldly state, and then 
in the text beginning with 'After examining the worlds' etc. (I. ii. 12), it 
speaks of the knowl edg e of Brahman that is the means for the hi g hest goal 
and is achievable throu g h the g race of the teacher after renouncin g 
everythin g whether it be an end or means. And of the purpose f i. e. the g oal 
aimed at ) it speaks more than once thus: 'Anyone who knows Brahman 
becomes Brahman' fill, ii. 9 k and 'become identified with the supreme 
Immortalit y, and they become freed on every side' f ill, ii. 6 ) . And b v 
mentionin g 'while be gging for alms' ( L ii. 11 )., and 'throu g h the Yo g a of 
monasticism' f ill, ii. 6 1. the Upanisad shows that thou gh people in all sta ges 
of life have a ri g ht to knowled g e as such .! still the knowledge of Brahman, 
founded on monasticism only and not as associated with karma, is the 
means for emancipation. And this follows from the opposition between 
knowledge and karma; verily, not even in dream can karma proceed side by 
side with the vision of identity of the Self and Brahman. Knowledge brooks 
no temporal limitation, as it has no association with any specific time and is 
not dependent on definite causes. 

As for the indirect indications ( sugg estin g that knowled g e and karma can 
co-exist ), to wit , the fact that amon g the householders are found some with 
































































































whom started the traditional lines of the knowers of Brahman .2 that cannot 
override the established rule. For when the co-existence of light and 
darkness cannot be brought about even by a hundred injunctions, much less 
can it be done so by mere indications. 

Of the text of the Upanisad, whose connection and goal have thus been 
shown, a brief explanation is begun. This is called an Upanisad, because it 
mitigates (nisdtayati) such numerous evils as birth in a womb, old age, 
disease, etc., for those who approach this knowledge of Brahman with 
loving eagerness that is preceded by faith and devotion; or it is called so, 
since it leads to the supreme Brahman, and completely weakens or destroys 
(avasddayati) the ignorance etc. that are the causes of the world; for 
traditionally, the meaning of the root sad, preceded by upa and ni, is shown 
to be so. 


a& §TFTT SPOT: 

f^Rf^TRT 'Udf T ifccTT I 

h «4r«jiNffUST- 

Tnrafa m srnj ii?ii 

1. Om! Brahma, the creator of the Universe and the protector of the 
world, was the first among the gods to manifest Himself. To His eldest son 
Atharva He imparted that knowledge of Brahman that is the basis of all 
knowledge. 

The word brahmd means One who is all-surpassing, great, i.e. excels all 
others in virtue, knowledge, detachment, and splendour; (He) prathamah 
(san), as the foremost in quality, or the first in precedence; devdndm, among 
the shining ones, such as Indra and others; sambabhuva, became perfectly 
manifest, that is to say, He was bom independently, unlike other worldly 
creatures who take birth under the impulsion of virtue and vice. This agrees 
with the Smrti, He that is super-sensuous, and cannot be grasped, (subtle, 
unmanifested, eternal, existing in all beings, and beyond thought - is this 
One who was bom independently)' (M. I. 7.). Karts, the creator; visvasya, 
of the whole Universe; gopta, the protector; bhuvanasya, of the world, after 







it is created. This description of Brahma is meant as an eulogy of the 
knowledge (in this way): Sah, He, Brahma, whose fame is so well known; 
(praha, imparted); the brah- mavidyam : the vidya or knowledge of 
Brahman, the supreme Self, is brahmavidya, for it relates to the supreme 
Self, inasmuch as it is described as that by which one realizes the true and 
imperishable Purusa' (I. ii. 13); or it is called brahmavidya because the 
knowledge was imparted by Brahma, the First Born. (He imparted) that 
knowledge that is sarvavidya-pratistham, the basis of all knowledge, i.e. the 
support of all kinds of knowledge, since it is the source of manifestation of 
them all, or since through it alone is known that which all kinds of 
knowledge aim at, in accordance with the Vedic text, 'Through which the 
unheard of becomes heard, the unthought of becomes thought of, the 
unknown becomes known' (Ch. VI. i. 3). By the phrase 'basis of all kinds of 
knowledge', the knowledge is again being praised. (He) praha, imparted, 
that knowledge; atharvaya jyesthaputraya, to Atharva, His eldest son. He is 
the eldest and he is also one among the many sons of Brahma. Atharva is 
the eldest in the sense that he was born at the beginning of one of the many 
cycles of Brahma's creation. To that eldest son He imparted. 

*TT SeOTS- 
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2. The knowledge of Brahman that Brahma imparted to Atharva, Atharva 
transmitted to Aiigir in days of yore. He (Arigir) passed it on to Satyavaha 
of the line of Bharadvaja. He of the line of Bharadvaja handed down to 
Atigiras this knowledge that had been received in succession from the 
higher by the lower ones. 

Yam brahmavidvam . that knowled g e of Brahman , which : brahma . 
Brahma : pravadeta . imparted : atharvane . to Atharva : tarn , that ver y 
knowled g e of Brahman , received from Brahma : Aharva . Atharva : pura . in 
da ys of vore: uvaca . transmitted : ari g ire . to one named An g ir. And sah . he . 
Arigir: Praha , passed it on : satvavahava bharadva iava. to one named 




































Satvavaha of the line of Bharadva i a. Bharad- va i ah . he of the line of 
Bharadva ia: ( imparted ) air g irase . to An g iras . who was either his son or 
disciple : paravaram . ( the knowled ge) that had been received from the 
hig her (para ) b v the lower favara ). in succession :1 or it is so called because 
it embraces all things that come within the scope of the higher (para) or 
lower (avara) knowledge. He imparted to Atigiras this knowledge that had 
been received from the higher by the lower in succession, the verb 
'imparted' being understood. 

wftwz wfr fen# mifai fen# ii^ii 

3. Saunaka, well known as a great householder, having approached 
Arigiras duly, asked, 'O adorable sir, (which is that thing) which having 
been known, all this becomes known?' 

SSaunakah . the son of ~unaka : mahdsdlah . a g reat householder : 
u pasannah ( san k havin g ap proached : vidhivat . dul y, that is to sa v. in 
accordance with the scriptures : the teacher ah g irasam . Ari g iras . disciple of 
Bharadva ia: pa praccha . asked. Because of the use of the adverb 'duly' from 
the time of contact between ~aunaka and Ari g iras . it is understood that for 
their predecessors there was no established rule about the method of 

ap proach. The adverb is used bv wav of delimitation , or it is used on the 
analo g y of a lam p placed in a houses for the rule regarding the manner of 
approach is intended for us as well. What (did he ask)? That is being stated: 
'Bhagavah kasmin nu vijniite, 0 adorable sir, (which is that thing) which 
having been known indeed; sarvam idam, all that there is, that is to be 
known; bhavati, becomes; vijnatam, well known?' The particle nu is used to 
express reflection. Saunaka had heard the traditional utterance of the good 
people that there is something by knowing which one becomes omniscient. 
Being desirous of knowing that thing specifically, he asks thoughtfully, 
'which (having been known)?' Or by following the commonsense view, he 
puts this question knowingly: 'There are in the world varieties of pieces of 
gold etc. which are known by ordinary people from the recognized fact of 
the substantial oneness of gold etc. Similarly does there exist a single 





















































(substance that is the) cause of the whole Universe of diversity, by knowing 
which one (substance) all things become known?' 

Objection: The question with the word 'which' is improper with regard to 
a totally unknown thing. In that case the reasonable form of the question is: 
'Does such a thing exist?' 'Which' can occur only when the existence is 
already established, as in into which is it to be deposited?' 

Answer: No, for the question 'Which is that thing which having been 
known, one becomes all-knowing?' is admissible from the standpoint of 
avoiding trouble arising from verbosity. 

H I f fed ^ FT TTCl^lfefr 
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4. To him he said, "'There are two kinds of knowledge to be acquired-the 
higher and the lower"; this is what, as tradition runs, the knowers of the 
import of the Vedas say.' 

Tasmai, to him, to Saunaka; Aligiras uvaca ha, did say. What did he say? 
That is being stated: ' "Dve vidye vedi- tavye, two kinds of knowledge are 
to be acquired" - iti, this, is; ha sma, as the tradition goes; yat, what; 
brahma- vidah, the knowers of the import of the Vedas, those who have 
realized the supreme Truth, vadanti, say.' Which are the two? That is being 
said: 'Para ca, the higher, the knowledge of the supreme Self; apara ca, and 
the lower, the knowledge of virtue and vice and their means and ends.' 

Objection: The question put by Saunaka was, 'Which is it which having 
been known one becomes all-knowing?' The answer should have related to 
that, whereas Aiigiras says in his answer, 'There are two kinds of 
knowledge' etc. -something beside the question. 

Answer: That is nothing wrong, for the answer requires an order of 
procedure. The lower knowledge is, indeed, ignorance. It has to be 
eradicated, inasmuch as nothing in reality is known by knowing the objects 



of ignorance. And the rule is that the conclusion should be stated after 
refuting the opposite standpoints. 

Which of these two is the lower knowledge? The answer is: 
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5. Of these, the lower comprises the Rg-Veda, YajurVeda, Sama-Veda, 
Atharva-Veda, the science of pronunciation etc., the code of rituals, 
grammar, etymology, metre, and astrology. Then there is the higher 
(knowledge) by which is attained that Imperishable. 

Rg-Veda, Yajur-Veda, Sama-Veda, Atharva-Veda- these are the four 
Vedas. Siksa, the science of pronunciation etc.; kalpah, the code of rituals; 
vyakaranam, grammar; niruktam, etymology: chandah, metre; jyotisam, 
astrology-these are six auxiliary parts (of the Vedas). These constitute the 
apara (lower) knowledge. Atha, now is being stated; this pars, higher 
knowledge; yaya, by which; tat, that, aksaram, the Imperishable, whose 
attributes will be stated hereafter; adhigamyate, is (realized, i.e.) attained — 
for (the root) gam, preceded by (the prefix) adhi, generally means 
attainment. Besides, the sense of realization does not differ from that of 
attainment in the case of the Highest; indeed, the attainment of the Highest 
consists merely in removing ignorance, and nothing more. 

Ob j ection: In that case , the knowled ge ( of Brahman ) is outside the R g- 
Veda etc. : (sol how can it be the hi g her knowled g e and the means for 
emancipation? The view accepted traditionally is this: The Smrtis that are 
outside the Vedic pale and those that propound perverted views , are all 
useless in the next world : and they are counted as occupied with dark 
thin g s' (M. XII. 9 ): therefore it will be unacceptable as its outlook is 
perverted and it is useless. Moreover , the Upanisads will become excluded 
from the R g -Veda etc. A g ain , if they are included in the R g -Veda etc. , it is 
illo g ical to distin g uish them bv sa ving. 'Then the hi g her' and so on. 1 













































Answer: No, since (by the word vidya) is implied the realization of the 
thing to be known. What is primarily meant in this context by the term 
'higher knowledge', is that knowledge of the Imperishable which is 
imparted only by the Upanisads (i.e. revealed knowledge), and not merely 
the assemblage of words found in the (books called) Upanisads. But by the 
word Veda the meaning implied everywhere is the assemblage of words. 
The knowledge of Brahman is distinctively mentioned and it is called the 
higher knowledge since, even after the mastery of the assemblage of words, 
the realization of the Imperishable is not possible without some other effort 
consisting in approaching the teacher and so on, as well as detachment. 

In connection with the subject matter of injunctions are to be found 
certain acts which are like the Agnihotra (sacrifice), to be performed 
subsequent to the understanding of the meaning of the text, through a 
combination of numerous accessories, to wit, the agent etc. Unlike this, 
nothing remains to be performed here within the domain of the higher 
knowledge; but all actions cease simultaneously with the comprehension of 
the meaning of the sentences, inasmuch as nothing remains to be done apart 
from steadfastness only in the knowledge revealed by the words. Therefore 
the higher knowledge is being specified here by referring to the 
Imperishable possessed of attributes stated in '(The wise realize ...) that 
which cannot be perceived' etc. 

ckwiPumU I 
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6. (By the higher knowledge) the wise realize everywhere that which 
cannot be perceived and grasped, which is without source, features, eyes, 
and ears, which has neither hands nor feet, which is eternal, multiformed, 
all-pervasive, extremely subtle, and undiminishing, and which is the source 
of all. 



By the expression 'yat tat-that which', is called up to memory-as though 
it were a realized entity - something that is still to be explained. (They 
realize that which is) adresyam (should rather be adrsyam), not visible (or 
not perceptible), i.e. beyond the range of all the organs of knowledge, for 
the power of perception, as directed outward, has the five senses as its 
gates. Agrahyam, beyond one's grasp, i.e. beyond the range of the organs of 
action. Agotram: gotra is synonymous with connection or root; so agotram 
means unconnected, for It has no root with which It can get connected. 
Varnah, (features), are those that can be described ; they are qualities of a 
thing, such as grossness etc. or whiteness etc. That Imperishable which is 
devoid of varndh is the avarnam, featureless. Acaksuh- srotrQm: the 
caksuh, eye, and srotram, ear, are the organs in all beings for perceiving 
forms and names; that in which these two do not exist is acksuhsrotram, 
without eye and ear. From the ascription of sentience in the text: He who is 
omniscient in general and all-knowing in detail' (I. i. 9), it may follow that, 
just like ordinary beings, the Imperishable too, achieves Its purposes with 
the help of such organs as eyes, ears, etc. That supposition is refuted here 
by 'without ear and eyes'; for this accords with what is found (elsewhere): 
'He sees without eyes, and He hears without ears' (Sv. 111. 11). Moreover, 
that Imperishable is apanipadam, without hands and feet, that is to say, 
devoid of the organs of action. Since It cannot thus be seized, nor does it 
seize, therefore It is nityam (eternal), indestructible, it is vibhum, 
multiformed, because of assuming diverse forms in all the different 
creatures from Brahma to a motionless thing. Sarvagatam, all-pervasive, 
like space. Susuksmam, extremely subtle, being devoid of such causes of 
grossness as sound etc. Sound etc. are verily the causes of the progressive 
grossness of space, air, etc. Being free from these, It is extremely subtle. 
Furthermore tat, that; is avyayam, undiminishing, one that does not 
decrease, because of the very characteristics stated earlier. For, the partless 
thing cannot have any diminution by way of loss of Its parts as in the case 
of a body; nor can It sustain any loss by way of decrease of treasure as in 
the case of a king; nor even can there be any shrinkage through loss of 
qualities, since It is attributeless and all-pervasive. Yat, that, which is 
possessed of such characteristic; bhutayonim, the source of all creation, just 
as the earth is of all moving and unmoving things; that Imperishable, 
dhirah, the intelligent, the discriminating ones; paripaiyanti, see 



everywhere, as the Self of all. The purport of the whole verse is this: That 
is the higher knowledge by which the Imperishable of this kind is realized.' 


It has been said that the Imperishable is the source of all creation. Now is 
being shown with the help of familiar illustrations how It is the source of all 
creation: 


« 
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7. As a spider spreads out and withdraws (its thread), as on the earth 
grow the herbs (and trees), and as from a living man issues out hair (on the 
head and body), so out of the Imperishable does the Universe emerge here 
(in this phenomenal creation). 

Yatha, as it is a fa mili ar fact, in the world; that the urnanabhih, spider, by 
itself and independently of any other auxiliary; srjate, spreads out, the 
threads that are indeed non-different from its own body; ca, and, again; 
grhnate (should rather be grhnati), withdraws, those very threads —makes 
them one with itself; ca, and; yatha, as; prthiv- yam, on the earth; (grow) 
osadhayah, the herbs, that is to say, plants ranging from corn to trees -as 
they grow inseparably from the earth; and yatha, as; satah purusat, from an 
existing, living man; sathbhavanti, grow; kesa- lomani, hair on the head and 
other parts of the body, that is dissimilar (to the body) in nature; just as it is 
in these cases, so aksarat, from the Imperishable, of the foregoing 
characteristics, that does not depend on any other auxiliary ; sambhavati, 
originates; iha, here, in this phenomenal creation; visvam, the entire 
Universe-both similar and dissimilar. As for the citing of many illustrations, 
it is meant for easy comprehension. 

This (next) verse is begun in order to show a fixed order of creation, viz 
that the Universe, while emerging out of Brahman, does so in this order of 
succession and not simultaneously like a handful of jujubes thrown down: 
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8. Through knowledge Brahman increases in size. From that is born food 
(the Unmanifested). From food evolves Prana (Hiranyagarbha); (thence the 
cosmic) mind; (thence) the five elements; (thence) the worlds; (thence) the 
immortality that is in karmas. 

Ta nasa . throu g h knowled ge, b v virtue of possessin g the knowled g e of the 
process of creation : brahma . Brahman , the Imperishable , the source of 
creation ; when desirous of creatin g this world , cl vafe . increases in size—like 
a seed sendin g out its sprout , or as a father procreatin g a son does out of 
elation. From that Brahman , thus become inflated because of Its possession . 
throu g h Its omniscience , of the power and knowled g e of creation . 
preservation , and dissolution : abhi ia vate . ori g inates ( g rows ): annam . food- 
the word , derived from the root ad in the sense of that which is eaten , i.e. 
enio ved . means the Unmanifested ( Ma va) that is common to all creatures. 
( That food ori g inates or ) g ets evolved into the state of imminent 
manifestation. 1 From that Unmanifested , i.e. from that food in a state of 

imminent manifestation , ( was born )_ pranah . Hiran yag arbha . who is 

common2 to all the beings in the Universe that are endued with (a part of 
His) power of knowledge and action, who sprouts from that seed of all 
beings which is constituted by ignorance, desire, and action, and who 
identifies Himself with the Universe; was born'—this is to be supplied. And 
from that Hiranyagarbha evolved manah, that which is called the (cosmic) 
mind, comprising volition, deliberation, doubt, determination, etc. From 
that mind, again, as characterized by volition etc., evolved satyam, the five 
elements, such as space etc. which are called .satya (i.e. the gross, sat, and 
the subtle, trat). From those five elements, called satya, evolved the lokah, 
the seven worlds , such as the earth etc. , in succession , after the creation of 
the cosmic e gg . Followin g the order of the evolution of creatures— 
beg innin g with men .-there evolved on these ( worlds ) karmas .) castes, and 
stages of life. And karmasu, in the karmas, that acted as the cause; (there 
evolved) amrtam, immortality, the fruit of karmas. It is called immortality, 








































































since it is not destroyed as long as karma is not eliminated even in billions 
of kalpas (cycles). 

With a view to concluding the subject matter dealt with above, the verse 
states what follows : 
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9. From Him, who is omniscient in general and allknowing in detail and 
whose austerity is constituted by knowledge, evolve this (derivative) 
Brahman, name, colour, and food. 

Yah, He, the One called the Imperishable, and answering to the foregoing 
definition; is sarvajnah, a knower of all things in general ; (and) sarval'it, a 
knower of all things in detail: ras.ra, whose: tapah, austerity: is 
jnanamayam, made up of knowledge consists in omniscience, and not in 
effort. Tasmat, from that, from that omniscient Entity, as described: jarate, 
is born: etat brahma, this, the derivative, Brahman, referred to before, who 
is called Hiranyagarbha. Besides, (from It) evolve ndma, name, such as 
That one is Devadatta or Yajiiadatta' etc., rupam, colour, such as 'This is 
white or blue' etc., ca annum, and food, such as paddy, barley, etc. They 
evolve in the order shown in the preceding verse, and hence it is to be 
understood that there is no contradiction. 

FIRST MUNDAKA 

CANTO II 

B v the text startin g with 'R g -Veda . Ya i ur-Veda' (T.1.5 1. it has been said 
that the Vedas , with their a p penda ges, constitute the lower knowled g e. And 
the hi g her knowled ge, with its attributes , has been defined as that 
knowled g e throu g h which is realized the Immutable whose characteristics 
have been set forth in the text be g innin g with '(The wise realize ... ) that 





























which cannot be perceived' etc. fl.i.6 1 . . . evolve name , colour , and food' ( 1. 
i.9 ) . and endin g with 1 The followin g text starts bv settin g before it the task 
of distin g uishin g hereafter the sub j ect matters—the states of bonda g e and 
freedom-of these two kinds of knowled g e. Of these , the sphere of the lower 
knowled g e is the state of transmi g ration which involves a distinction of 
accessories like a g ent etc. , and actions and results. This state has no 
beg innin g and no end : it has to be eradicated wholl y' and individually by 
each embodied being, because it consists of sorrow; and its interrelation is 
like the unbroken current of a river. And the subject matter of the higher 
knowledge is freedom—which consists in the elimination of that (state) and 
is beginningless, endless, ageless, deathless, immortal, fearless, pure, and 
placid, and it is supreme bliss that is without a second and is nothing but 
remaining established in one's own Self. That being so, the text commences 
first to show the content of the lower knowledge; for detachment from it 
follows only as a consequence of recognizing it. It will be said accordingly 
in 'After examining the worlds acquired through karma' etc. (I. ii. 12). And 
inasmuch as examination is not possible unless something is in view, the 
text says by way of presenting it: 
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1. That thing that is such is true. 

The karmas that the wise discovered in the mantras are accomplished 
variously (in the context of the sacrifice) where the three Vedic duties get 
united. You perform them for ever with desire for the true results. This is 
your path leading to the fruits of karma acquired by yourselves. 

Tat etat, that thing that is such; is satyam, true. Which is that? The 
karmdni, karmas, Agnihotra etc.; ydni, which, kavayah, the wise - Vasistha 
and others; apasyam, saw ; mantresu, in the mantras, known as the Rg-Veda 

































etc.- these karmas having been revealed by the mantras themselves. Those 
that were (seen thus) are satyam, true, they being unfailing in ensuring 
human goals. And tdni, these, the karmas enjoined by the Vedas and 
visualized by the seers; santatdni, are in vogue, are accomplished; bahudhd, 
in various ways; by the people steeped in karma; tretdydm, where the three 
get united, in the context of the (sacrifice consisting of) three kinds of duties 
prescribed by the RgVeda, Yajur-Veda, and Sama-Veda; or the meaning is 
that the karmas are very much in vogue tretayam, in the Treta Age. 
Therefore you acaratha tani, accomplish them; niyatam, for ever; 
satyakamah, with a desire for the true results of karma. Esah, this; is vah, 
your; panthah, path; sukrtasya loke, for the result of karma accomplished by 
yourselves. The result of karma is called loka, the word being derived from 
the root luk in the sense of that which is looked at or enjoyed (lokyate) as a 
result. This is the path leading to it, or ensuring its achievement-this is the 
idea. These karmas, viz Agnihotra etc., that are enjoined in the Vedas, 
constitute this path, i.e. the means meant for the achievement of inevitable 
results. 

As to that, the next verse proceeds now to present Agnihotra first, out of 
all these karmas, since it precedes all others. How is that presented? 



2. When, the fire being set ablaze, the flame shoots up, one should offer 
the oblations into that part that is in between the right and the left. 

Yada, at the (very) time when; samiddhe havyavahane, on the fire being 
set ablaze, by a good supply of fuel; arcih, the flame; lelayate, shoots up; 
tads, then; into the blazing, dancing flame, ajyabhagau (should be rather 
ajyabhagayoh) antarena, in the midst of the two places where oblations are 
poured , and which is called the avapa-sthana : one prati- pada vet. should 
offer : ' ahutih . the oblations , in honour of g ods. The word ahutih occurs in 
the plural number , since the offerin g s have to be made for many da ys .2 




















This path of karma, that consists in the adequate offering of oblations 
etc., is the road to the attainment of the results of karma. But it is difficult to 
follow it properly, and there crop up impediments galore. How? 
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3. It (i.e. the Agnihotra) destroys the seven worlds of that man whose 
Agnihotra (sacrifice) is without Darsa and Paurnamasa (rites), devoid of 
Caturmasya, bereft of Agrayana, unblest with guests, goes unperformed, is 
unaccompanied by Vaisvadeva (rite), and is performed perfunctorily. 

Yasya, of him, of that performer of the Agnihotra ( sacrifice ): whose 
ag nihotram . Ag nihotra : is adarsam . devoid of the sacrifice called Darsa. The 
performance of the Darsa (sacrifice ! bein g a necessary duty for the 
undertaker of A g nihotra . it becomes an ad j ective of A g nihotra . as it were . 
owin g to its concomitance with the latter. The sense is that , it is an 
Ag nihotra in which the Dar § a is not accomplished. Similarly are to be 
understood the ad j ectival use of the words , a paurnamdsam etc, in relation to 
Ag nihotra . for they equally form parts of the A g nihotra. Apaurnamdsam . 
without the Pumamasa sacrifice. Acatur- masvam . devoid of the 
Caturmasval ritual. A gra vana rituals2 are to be undertaken in autumn etc.; 
that Agnihotra in which these are not accomplished is andgrayana^n. So 
also atithivarjitam, that in which guests are not served, day in and day out. 
Ahutam that in which the Agnihotra itself remains unperformed at the 
proper time. Just like adarsa etc., avaisvadevam means that in which the 
Vaisvadeva rite remains unaccomplished. And although the Agnihotra is 
performed, it is avidhina hutam, performed unduly, that is to say, not 
performed in the proper way. What these rites, viz Agnihotra and the rest, 
lead to, when they are thus accomplished perfunctorily or left undone, is 
being stated: (That rite) hinasti, destroys; asaptaman lokan, the worlds up to 
and inclusive of the seventh: tasva, of him, of the performer. It destroys, as 
it were, for the only fruit is the trouble undergone. Inasmuch as the seven 














































worlds countin g from the earth to Satva 1 are acquired as a result in 
accordance with the fruition of the rites , only when the rites are dul y 
performed , and inasmuch as those worlds are not achievable throu g h rituals 
like the A g nihotra etc, of the above description , they are , so to sa v. 
destroyed. Since the mere trouble is a constant factor , it is said that such a 
rite is destructive. Or the meanin g is this: The seven g enerations , viz father - 
g randfather . g reat- g randfather , son , g randson , g reat- g randson , l and the 
sacrificer ): who become connected throu g h the favourable influence of such 
services as the offerin g of lumps of food etc .2 do not confer any benefit on 
oneself as a result of this kind of Agnihotra etc., and this is affirmed by 
saying that they are destroyed. 

gcfrtfHT tc giarsmif i 
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4. Kali . Karalh Mano i ava . and Sulohita and that which is 
Sudhumravarna . as also Sphulili g ini . and the shinin g Visvaruci - these are 
the seven flamin g ton g ues.3 

These, beginning from Kali and ending with Visvaruci are the 
lelayamanah, flaming; sapta jihvah, seven tongues, of fire, meant for 
devouring the clarified butter offered as oblation. 
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5. These oblations turn into the rays of the sun and taking him up they 
lead him, who performs the rites in these shining flames at the proper time, 
to where the single lord of the gods presides over all. 





























































Etah, these ahutayah, offerings of oblation, undertaken by the sacrifices 
these libations that had been poured by him; adadayan, having taken him 
up; (carry him) by having become suryasya raimayah, the rays of the sun, 
that is to say, along the course of the sun's rays; (and) they tarn nayanti, lead 
him—that performer of Agnihotra: yah. who; carate, performs the rites, e.g. 
Agnihotra etc.; etesu hhrajamanesu, in these different shining tongues of 
fire; yathakalam, at the proper time, at the time fit for each rite; (they lead 
him) to heaven yatra, where; patih, the lord Indra; devanam, of the gods; 
ekah, alone; adhivasah (i.e. adhivasati), dwells (presides), above all. 

It is being stated how they carry the yajamanam, sacrifices raimibhih, 
along the rays; suryasya, of the sun: 
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6. Saying, 'Come, come', uttering pleasing words such as, 'This is your 
well-earned, virtuous path which leads to heaven', and offering him 
adoration, the scintillating oblations carry the sacrificer along the rays of the 
sun. 

The suvarcasah, scintillating (oblations); welcoming (him) ehi ehi iti, 
with the words 'Come, come'; and abhi- vadantyah, uttering; priyam vacam, 
pleasant words, in the form of praise etc. ; and arcayantyah, adoring; 
vahanti, carry him, that is to say, they carry him while uttering such 
pleasant words as, 'Esah, this, is vah, your; puny ah, virtuous; sukrtah, well- 
earned; road to brahmalokah, heaven, which is your result.' From the 
context it follows that brahmaloka (lit. the world of Brahma) means heaven. 

This karma, unassociated with knowledge (upasana, meditation), is being 
decried by showing that it has only this limited result; that it is the product 
of ignorance, desire and action; and that it is for this reason unsubstantial 
and the source of misery: 
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7. Since these eighteen constituents of a sacrifice, on whom the inferior 
karma has been said to rest, are perishable because of their fragility, 
therefore those ignorant people who get elated with the idea This is (the 
cause of) bliss', undergo old age and death over again. 

Plavdh means perishable. Hi, since; ete, these; yajna- rUpah, constituents 
of the sacrifice, the accomplishers of the sacrifice: (who are) astiidasa, 
eighteen in number, viz the sixteen priests, the sacrificer, and his wife; yesu, 
on whom, on which eighteen of these; the avaram karma, inferior karma, 
mere karma without knowledge: uktam, has been said, by the scripture, to 
be resting: are adrdhah, fragile, impermanent; therefore, the inferior karma 
accomplished by those eighteen factors, gets destroyed, along with its 
result, owing to the fragility of the eighteen factors on which it rests, just as 
milk or curd held in a vessel is destroyed on the destruction of the latter. 
Since ye, those, the non-discerning, ignorant people; abhinandanti, delight 
in this way; thinking, 'Etat, this karma; sreyas, is good - the cause of bliss'; 
therefore, te, they; after staying in heaven for some time, yanti, undergo: 
jararnrtyum, old age and death: punar eva api, over again. 
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8. Remaining within the fold of ignorance and thinking, 'We are 
ourselves wise and learned', the fools, while being buffeted very much, 
ramble about like the blind led by the blind alone. 



Furthermore, vartamanah, existing; avidyayam antare, within the fold of 
ignorance-being steeped in nondiscrimination; (and) manyamanah, 
thinking; 'Svayam dhirah, we ourselves are intelligent; and panditah, 
learned, conversant with all that is to be learnt'-flattering themselves in this 
way; those mudhah, fools; jaighanyamanah, while being buffeted, hurt very 
much, by hosts of evils like old age, disease, etc.; pariyanti, ramble about, 
because of their loss of vision; just as in the world andhah, the blind, 
deprived of eyes; fall into pits or brambles, niyamanah, while being led, 
being shown their way; andhena eva, by the blind alone, by one who is 
himself without eyes. 

Moreover, 
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9. Continuing diversely in the midst of ignorance, the unenlightened take 
airs by thinking, 'We have attained the goal.' Since the men, engaged in 
karma, do not understand (the truth) under the influence of attachment, 
thereby they become afflicted with sorrow and are deprived of heaven on 
the exhaustion of the results of karma. 

Vartamanah, continuing; avidyayam, in the midst of ignorance; bahudha, 
in diverse ways; balah, the unenlightened; abhimanyanti, take airs; by 
thinking, 'Vayam krtar- thah, we alone have attained the goal.' Yat, since, in 
this manner; karminah, the men engaged in karma; na prave- day anti, do 
not understand the truth; ragas, under the influence of attachment-to the 
results of karma; Lena, thereby; aturah (santah), (becoming) afflicted with 
sorrow; they cyavante, get deprived, of heaven; ksinalokah, on the 
exhaustion of their results of karma. 



«1 **4*11*11 

TRT^tft 4<;<4*rt 5TJT3T: I 

* C\ 

HI+HT # g^S^RTr% - 

*? «l«h ^*T^T srr fcUiPn 11 ^ o 11 

10. The deluded fools, believing the rites inculcated by the Vedas and the 
Smrtis to be the highest, do not understand the other thing (that leads to) 
liberation. They, having enjoyed (the fruits of actions) in the abode of 
pleasure on the heights of heaven, enter this world or an inferior one. 

Manyamanah, thinking; istam, sacrifice and other rites, enjoined by the 
Vedas; purtam, (construction of) pools, wells, tanks, etc. inculcated by the 
Smrtis; thinking only these to be the varistham, best means, the chief thing, 
for the achievement of human objectives; thinking thus, the pramudhah, 
deluded fools, who are so because of their infatuation for sons, cattle, 
friends, etc.; na vedayante, do not understand; any at, the other thing, called 
the knowl edge of the Self: which is the means for the achievement of 
sreyah, the highest goal (liberation). And le, they; anu- bhu/va (should 
rather be anuhhuya), having enjoyed, the fruits of their karma; sukrte, in the 
abode of pleasure; nakasya prsthe, on the heights of heaven; again visanti, 
enter; into imam lokam, this, human, world; va hinataram, or a world 
inferior to it, e.g. that of the beasts, or hell, etc., in accordance with the 
residual results of karma. 
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11. Those who live in the forest , while be gging for alms— viz those 
( forest-dwellers and hermits' ) who resort to the duties of their respective 
stages of life as well as to medita- tion—and the learned (householders) who 
have their senses under control -(they) after becoming freed from dirt, go by 




















the path of the sun to where lives that Purusa, immortal and undecaying by 
nature. 

On the other hand, as opposed to the former, ye, those -the forest- 
dwellers and the hermits engaged in meditation (upasana), who; while 
staying aranye, in the forest; upavasanti, resort to; tapahiraddhe • tap as, the 
duties pertaining to their own stage of life, and sraddha, meditation on 
Hiranyagarbha and others; and the santah, self controlled, who have their 
senses under control ; vidvamsah, the learned, that is to say, the 
householders, too, who are devoted chiefly to meditation, (upavasanti 
aranye) hhaik- syacarydm carantah, (live in the forest) while begging for 
alms, since they do not accept the customary gifts; they live in the forest 
while begging for alms -this is how the sentence is to be construed. Te. 
they; virajah, freed from dirt, becoming freed from rajas, that is to say, 
having got their righteousness and unrighteousness attenuated; pray anti, 
move superbly; suryadvarena, along the path of the sun, along the Northern 
Path, indicated by the word sun; to the world called Satya etc., yatra, where 
(lives); sah amrtah purusah, that immortal Purusa, the first-born 
Hiranyagarbha ; hi avyayatma, who is by nature undecaying, who lives as 
long as the world endures. The courses of transmigratory existence that are 
attainable through the lower knowledge, culminate here alone. 

Objection: Is not this state considered to be liberation by some? 

Answer: Theirs is not a correct view m accordance with such Vedic texts 

as: "All the desires vanish even here 1 (' III, ii. 2 ): "These discriminatin g 
peo ple , ever mer g ed in contemplation , attain the all-pervasive (Brahman ) 
everywhere , and enter into the all 1 (III, ii. 5 ). etc.l Besides, that is not the 
topic here. Since the topic under discussion is that of the lower knowledge, 
the consideration of liberation cannot crop up all of a sudden. As for 
freedom from dirt, it is only relatively so. All the results of the lower 
knowledge, comprising ends and means, and diversified into varieties of 
action, accessories and fruits, and consisting in duality, extend up to this 
only, or in other words, terminate with the realization of Hiranyagarbha. So 
also it has been said by Manu, while recounting successively the courses of 
transmigratory existence starting with that of the motionless things: The 

















wise men say, that is the highest goal of holiness that consists in the 
attainment of (the state of) Hiranyagarbha, the Prajapatis (lords of creatures, 
such as Marici), Dharma (Death), (the principle called) Mahat, and the 
Unmanifested' (M. XII. 50). 

Thereafter, this verse is now being stated in order to show that one who 
becomes detached from this whole world of ends and means has 
competence for the higher knowledge: 

sftfcnr ii^ii 

12. A Brahmana should resort to renunciation after examining the worlds 
acquired through karma, with the help of this maxim: There is nothing 
(here) that is not the result of karma; so what is the need of (performing) 
karma?' For knowing that Reality he should go, with sacrificial faggots in 
hand, only to a teacher versed in the Vedas and absorbed in Brahman. 

Pariksya, examining-all these (rites) that are included within the scope of 
the lower knowledge constituted by the Rg-Veda etc., that are to be 
undertaken by persons subject to natural ignorance, desire, and action, they 
having been inculcated only for the man swayed by the defects of ignorance 
etc .-and (examining) the worlds that are their results and are indicated by 
the Northern and Southern Paths, and the worlds of the beasts and ghouls 
that follow as a result from the guilt of omission of obligatory duties and 
commission of prohibited ones-having examined all these, with the help of 
direct preception, inference, analogy, and scriptures; i.e. having ascertained, 
lokan, the worlds-in their essence from every point of viewthe worlds that 
exist as the goals of transmigration, ranging from the Unmanifested to a 
motionless thing, whether evolved or involved; that are productive of one 
another like the seed and the sprout; that are assailed with multifarious 
troubles in their hundreds and thousands: that are devoid of substance like 
the interior of a plantain tree; that appear like magic, water in a mirage, or a 



city in space; and that are comparable to dream, water-bubbles, and foam, 
that get destroyed at every tum-that is to say, turning one's back on the 
worlds earned through merit and demerit accumulated through karma 
instigated by the defects of ignorance and desire, (a Brahmana should 
renounce). The Brahmana is mentioned because he alone is specially 
qualified for the acquisition of knowledge of Brahman by renouncing 
everything. What should one do after examining the worlds? This is being 
said: Nirvedam ayat, one should arrive at detachment, that is to say, should 
renounce - the root vid with the prefix nih being used here in the sense of 
renunciation. That process of renunciation is being shown: 'In this universe 
there is nothing that is akrta, a non-product: for all the worlds are effects of 
karma; and bein g products of action , they are impermanent. The idea is that 
there is nothin g that is eternal. All actions are productive of mere transitor y 
thin gs, since all effects of actions are only of four kinds -they can be 
produced , acquired , purified , or modified : over and above these , action has 
no other distinction. But I am desirous of the eternal , immortal , fearless . 
unchan ging, unmovin g. absolute Entit y, and not of its o p posite. Therefore 
krtena fkim ). what is the need of i accomplishin g) anv task , which involves 
g reat trouble and leads to evil?" Having become detached in this way, sah, 
he, the dispassionate Brahmana; abhigacchei, should go; gurum eva, only to 
a teacher, who is blessed with mental and physical self-control, mercy, etc.; 
tad-vi- jnanartham, for the sake of fully understanding that State which is 
fearless, auspicious, unproduced and eternal. The emphasis in 'only to a 
teacher' implies that he should not seek for the knowledge of Brahman 
independently, even though he is versed in the scriptures. (He will go) 
santit-panih, with a load of (sacrificial) faggots in hand; (to) srotriyam 
brahmenistham, (a teacher) who is versed in the meaning of the Vedas that 
he recites and hears, and who is absorbdd in Brahman. One who renounces 
all activities and remains absorbed in the non-dual Brahman only is a 
brahmanisthah, just as it is in the case of the words japanisthah, absorbed in 
self-repetition, taponisthah, absorbed in austerity. For one engrossed in 
karma cannot have absorption in Brahman, karma and the knowledge of the 
Self being contradictory. Having approached that teacher in the proper way, 
and having pleased him, he should ask about the true and imperishable 
Purusa (allpervasive Reality). 
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13. To him who has approached duly, whose heart is calm and whose 
outer organs are under control, that man of enlightenment should 
adequately impart that knowledge of Brahman by which one realizes the 
true and imperishable Purusa. 

Tasmai, to him; upasannaya, who has approached; samyak, duly, that is 
to say, in accordance with the scriptures; prasantacittaya, whose heart is 
calm, who has become free from such faults as pride; and samanvitaya, who 
is endued with control over the outer organs, i. e. who has become detached 
from everything; sah vidvan, that enlightened one, the teacher who has 
realized Brahman; provaca, said, or rather, should say; tarn brahmavidyam, 
that knowledge of Brahman; tattvatah, adequately; yena, by which, by 
which higher knowledge; veda, one realizes; aksaram, the Imperishable, 
that is possessed of such attributes as being imperceptible etc. (I. i. 6). That 
very Imperishable is referred to by the word Purusa, because of Its all¬ 
pervasiveness and existence in the heart; and that again is satyam, true, 
because of being essentially the supreme Reality; and It is aksaram because 
of the absence of mutation, injury and decay. For a teacher, too. this is 
imperative that he should save from the ocean of ignorance any good 
disciple that approaches him duly. 

SECOND MUNDAKA 

CANTO I 

All the effects of the lower knowledge have been stated. And that 
Imperishable is the Truth called Purusa (the allpervasive Reality), and That 
is the essence of this phenomenal existence, the source from which it 



springs, and the place where it gets dissolved. That (Reality), after knowing 
which all this becomes known, is the subject matter of the higher 
knowledge of Brahman. That has to be stated. Hence commences the 
subsequent text: 
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1. That thing that is such, is true: 


As from a fire fully ablaze, fly off sparks in their thousands that are akin 
to the fire, similarly O good-looking one, from the Imperishable originate 
different kinds of creatures and into It again they merge. 


That truth (vide I. ii. 1) which is constituted by the results of karma, the 
subject matter of the lower knowledge, is only relatively so. But this truth is 
the subject matter of the higher knowledge, since it is possessed of the 
charac teristics of the supreme Realit y.' Tat etat, that thing, which is the 
subject matter of (higher) knowledge; is satyam, true, just as it is, whereas 
the other is unreal, being within the domain of ignorance. Since the True 
and Imperishable is altogether beyond direct cognition, an illustration is 
being cited with a view to making people somehow directly realize It: 
Yatha, as; .sudiptat pavakat, from a fire well lighted up; visphulingah, 
sparks, parts of the fire; .sarupah, that are verily akin to the fire; 
prabhavante, fly off; saha- sraiah, in their thousands, innumerably; tatha, 
similarly; somya, 0 good-looking (or amiable) one!; aksarat, from the 
Imperishable, of the foregoing characteristics; (originate) vividhah hhavah, 
different kinds of creatures-different because of conformity with the various 
bodies that form the limiting adjuncts. The different (small) empty spaces, 
circumscribed by pots etc., seem to spring from space in conformity with 
the differences in the limiting adjuncts viz the pots etc.; just in this way the 









creatures prajayante, originate, in accordance with the creation, under 
various names and forms, of the bodies that are their limiting adjuncts; tatra 
ca eva, and into that again, into that very Imperishable; they apiyanti, 
merge, following the dissolution of the bodies that are their limiting 
adjuncts, just as the different empty spaces do on the disintegration of the 
pots etc. As in the origin and dissolution of the different cavities, space 
appears as .a cause owing to the presence of the limiting adjuncts, viz pots 
etc., so also in the matter of the birth and death of the individuals, the 
Imperishable appears as a cause only owing to the presence of the limiting 
adjuncts, viz the bodies created by name and form. 

The text now proceeds to speak of the Imperishable that is higher than 
the (other) imperishable which is the seed of name and form, which is 
called the Unmanifested (Maya), and which is itself higher than its own 
modifications; this (absolute) Imperishable which is devoid of all 
differences created by limiting adjuncts, which is the very essence of the 
(other) immutable, which like space is free from all forms, and is 
describable by such expressions as 'Not this, not this': 
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2. The Purusa is transcendental, since He is formless. And since He is 
coextensive with all that is external and internal and since He is birthless, 
therefore He is without vital force and without mind; He is pure and 
superior to the (other) superior imperishable (Maya). 

Purusah, the Purusa, who is so called because of (the derivative meaning 
of) all-pervasiveness or residence in the heart; is divyah, resplendent -by 
virtue of self-effulgence or residence in His own resplendent Self-or 
transcendental; hi, because; He is amurtah, devoid of all forms. The self- 
effulgent Purusa, being formless and all-pervasive, is sabahyabhyantarah, 
coextensive with all that is external or internal; ajah, birthless, not born of 
anything, since there is nothing else but Himself which can be His cause of 
birth, 



8 in the sense that air is the cause of water-bubbles etc., or pots etc. are the 
causes of the different kinds of cavities of space. As all modifications of 
positive entities are preceded by their births, the denial of birth is 
tantamount to the denial of all modifications. Hi, as—as that Being, coeval 
with all that is external or internal, is unborn, hence It is ageless, deathless 
and imperishable, constant and fearless. This is the idea. Although like the 
sky, appearing as possessed of surface and taints, It appears in the context 
of the different bodies to be possessed of vital force, mind, senses, and 
objects, in the eyes of those people whose vision, owing to their ignorance, 
is fixed on the multiplicity of the limiting adjuncts, e.g. the bodies etc., yet 
from Its own point of view It is apranah, without the vital force, to those 
whose eyes are fixed on the supreme Reality. That is called ap- ranah in 
which air, the principle of motion, does not exist in its diversity of the 
power of action. Similarly, It is amanah, without mind, that in which even 
the mind, consisting of thinking etc. and possessing diverse powers of 
knowledge does not exist. By the expressions 'without vital force' and 
'without mind', it is to be understood that all the different vital forces, viz 
Prana, (Apana, etc.), the organs of action, and the objects of those organs, 
as also the intellect and the mind, the senses of perception and their objects 
are denied. In support of this, there occurs this passage in another Upanisad: 
it thinks, as it were, and It shakes, as it were' (Br IV. iii. 7). As the two 
limiting adjuncts are denied in It, so It is subhrah, pure. And hence (It is 
higher) paratah aksarat, as compared with the (other) higher imperishable 
called the Unmanifested (i. e. Maya). And the nature of this Mava is 
inferred from the fact of its bein g the limitin g ad j unct of Brahman that 
ap pears to be the seed of name and form.' And that ( other ) imperishable . 
called the Unmanifested , that is inferred as the limitin g ad j unct of that 
(hig her ) Imperishable , is itself hi g her than all the modifications , because b v 
implication it is the seed of all the effects and accessories .2 The 

unconditioned, allpervasive entity is parah, higher; aksarat paratah, than 
that imperishable (Maya) which is superior (to its effects). This is the idea. 

It is being shown how, again, can that Entity in which is interwoven the 
(other, lower) imperishable, called akaia, that enters as an object into all 
empirical dealings, be without the vital force etc. If, like the Purusa (the all- 
pervasive Entity), the vital force etc. exist as such before creation, then, by 


















virtue of their coexistence (with It), the all-pervasive Entity will be 
possessed of the vital force etc. But as a fact, unlike the all-pervasive Entity, 
the vital forces etc. do not exist then, as such, before creation ; therefore the 
supremely all-pervasive Entity is without vital forces, just as Devadatta is 
said to be without a son so long as a son is not born. As to how those vital 
forces etc. do not exist is being stated. 
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3. From Him originates the vital force as well as the mind, all the senses, 
space, air, fire, water, and earth that supports everything. 

Etasmat, from this, this very Purusa that is indicated by the limiting 
adjunct which is the seed of name and form; jay ate, originates; pranah, the 
vital force, that is an object and a modification of nescience, exists only in 
name, and is essentially unreal in accordance with another Vedic text, 'All 
modification has speech only as its support; it is unreal' (Ch. VI. i. 4). For 
just as a man, who has no son, does not become possessed of one by seeing 
him in dream, similarly, the supreme Reality cannot become possessed of 
the vital force by being endued with that vital force which is included in 
ignorance and is unreal. In this way, the mind and all the senses, as well as 
the objects, originate from this One. Therefore it is proved that the Purusa is 
devoid of the vital force etc. in the real sense of the term. This is the import 
and it is to be understood that just as these did not exist in reality before 
origination, so also they become non-existent after dissolution. And as is 
the case with the organs, senses, and mind, so also is the case with the 
elements that are the causes of the bodies and the objects - the elements that 
are kham, space; vayuh, the air inside and outside, differentiated as avaha 
(moving towards), pravaha (moving away from), etc.; jyotih, fire; apah, 
water; prthivi, earth; which is visvasya dharini, the support of all. All these 
elements that possess seriatim the qualities of sound, touch, colour, taste, 
and smell, together with all the qualities that belong to the predecessors of 
each, (all these) originate from this very Purusa. 



After the brief presentation in the verse, 'The Purusa is transcendental, 
since He is formless' etc., of the Imperishable, the unqualified Purusa, that 
is the Truth and forms the subject matter of the higher knowledge, He has 
again to be presented in detail in His conditioned state; and hence the 
following text. For, when a subject matter is stated in brief and in extenso 
like an aphorism and its commentary, it becomes easy of comprehension. 
As for that Virat within the cosmic egg who takes His birth from the first 
born Prana, i.e. from Hiranyagarbha, He (Virat), too, though apparently 
seen as separated from the Purusa by another intervening principle (viz 
Hiranyagarbha), is born of this very Purusa and remains permeated by Him. 
This fact is being stated, and He (Virat) is being described : 
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4. The indwelling Self of all is surely He of whom the heaven is the head, 
the moon and sun are the two eyes, the directions are the two ears, the 
revealed Vedas are the speech, air is the vital force, the whole Universe is 
the heart, and (It is He) from whose two feet emerged the earth. 

Of whom the murdha, head, the best limb; is agnih, (lit. fire, means here) 
heaven, in accordance with the Vedic text, '0 Gautama, that world is surely 
the fire' (Ch. V. iv. 1). Of whom caksusi, the two eyes; are candrasuryau, the 
moon and the sun. The words 'Of whom' are to be supplied everywhere, by 
transforming the word 'asya, of Him', that follows (in the third line), to 
'yasya, of whom'. Of whom diiah srotre, the directions are the two ears; of 
whom vivrtah vedah, the revealed, well-known, Vedas; are the vak, speech; 
of whom vayuh pranah, air is the vital force; asya, i. e. yasya, of whom; 
visvam, the whole Universe; is hrdayam, the heart; for the entire world is a 
modification of the mind, inasmuch as it is seen to merge in the mind during 
deep sleep, and even during the waking state it is seen to emerge out of it to 
exist divergently, like sparks out of fire. And padbhyam, from whose two 
feet; prthivi, the earth, is bom. Esah, this one-the deity who is Visnu (the 



all-pervading), or Ananta (the infinite), the first embodied Being who has 
the three worlds as his physical limiting adjunct-is sarvabhutantaratma, the 
indwelling Self of all. 

He is in fact the seer , hearer , thinker , knower . and the reality of all the 
senses \ in all bein g s. And the creatures , too , that transmi g rate throu g h the 
five fires .2 are born from that very Purusa. This is being said : 
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5. From Him emerges the fire (i.e. heaven) of which the fuel is the sun. 
From the moon emerges cloud, and (from cloud) the herbs and corns on the 
earth. A man sheds the semen into a woman. From the Purusa have 
originated many creatures. 

Tasmat, from that supreme Purusa: (originates) agnih, fire which is a 
particular abode (or state) of creaturesthat (fire) is being specified — yasya, 
of which ; suryah, the sun; is samidhah, the fuel, as it were; for heaven is 
lighted up by the sun. Somat, from the moon, that evolves out of heaven; 
originates parjanyah, cloud, which is the second fire. From that cloud 
originate osadhayah, the herbs and corns; prthivyam, on the earth (the third 
fire). Puman, man, who is the (fourth) fire; sincati, sheds; the retas, semen, 
that originates from the herbs and corns when poJred as an oblation into the 
fire that is man; yositayam (should rather be yositi), into a woman that is 
(the fifth) fire. In this order bahvih (rather bahvyah), many; prajah, 
creatures; samprasutah, have originated; purusat, from the supreme Purusa. 

Moreover, it is being said that the auxiliaries of karmas, as well as their 
fruits, emerge verily from Him. How? 
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6. From Him (emerge) the Rk, Sdma, and Yajur mantras, initiation, all 
the sacrifices-whether with or without the sacrificial stake—offerings to 
Brahmanas, the year, the sacrifices and the worlds where the moon 
sanctifies (all) and where the sun (shines). 

Tasmdt . from Him , from the Purusa ; ( emer ge) rcah . the ( metrical ) 
mantras that have their letters , feet , and len g th well re g ulated , and have 
such metres as the Gavatri and so on. Sdma is that which is divided into five 
parts or seven parts , and is embellished with stobha etc, and tuned Yaiumsi 
are the mantras whose letters, feet, and length are not fixed, and which 
merely take the form of sentences. These are the three kinds of mantras. 
Diksdh, initiation, consisting in wearing a girdle etc. made of Muija 
grassthat is to say, the different observances to be followed by the sacrificer 
(preparatory to the actual rite). Ca sarve yajndh, and all the sacrifices— 
Agnihotra etc. -(in which animals are not sacrificed). Kratavah, the 
sacrifices involving the use of a sacrificial stake. Ca daksindh, and the 
offerings to priests and Brahmanas, ranging from the giving of a cow to all 
one possesses. Ca saritvatsarah, and the year, which, as time, forms a factor 
in a rite. Ca yajamanah, and the sacrificer, the performer (of a sacrifice). 
Lokah, the worlds, which are the results of that (sacrifice). Those (results) 
are being specified: Yatra, where, in which worlds; somah pavate, the moon 
sanctifies the creatures; and yatra, where; suryah, the sun shines. These 
(worlds) are attainable through the two paths, called the Southern Path and 
the Northern Path; and they are the results of the rites performed by the 
ignorant and those who are possessed of knowledge (updsand). 
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7. And from Him duly emerged the gods in various groups, the Sadhyas, 
human beings, beasts, birds, life, rice and barley, as well as austerity, faith, 
truth, continence, and dutifulness. 

Ca . and : tasmat . from that Purusa ; samorasutah . duly issued out : devdh . 
the g ods , who are ancillary to rites : bahudha . variousl y, in different g rou ps 
of Vasus and others :' sddhvdh. Sadhyas, a particular class of gods; 
manusyah, human beings, who are entitled to undertake rites; paiavah, 
beasts-both domestic and wild; vaydritsi, birds; and pram-apanau, breathing 
in and out, constituting life; vrihi-yavau, rice and barley, meant for 
sacrificial offering; ca tapas, and austerity, either as a part of a rite meant for 
personal sanctification, or as an independent act leading to some result; 
sraddha, faith-mental tranquillity and belief in the truth of things (taught by 
the scriptures and the teacher) -which is a precondition for the application 
of all the means that are productive of human objectives; so also satyam, 
truth-avoidance of falsehood as well as speaking of facts as they are, 
without causing injury; brahmacaryam, avoidance of sexual relation; ca 
vidhih, and dutifulness. 
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8. From Him emerge the seven sense-organs, the seven flames, the seven 
kinds of fuel, the seven oblations, and these seven seats where move the 
sense-organs that sleep in the cavity, (and) have been deposited (by God) in 
groups of seven. 





















Moreover , tasmat . from that very Purasa : orabhavanti . ori g inate : sapta 
pranah . the seven sense-or g ans , which are in the head :' and (so do) their 
sapta arcisah, seven flames -the illumination of their objects; similarly the 
sapta samidhah, seven kinds of fuel-seven sense-objects, for the sense- 
organs are kindled by their objects; sapta hoorah, seven oblations-the 
perception of those senseobjects, for another Vedic text says, 'That which is 
his sense-perception is what he offers as an oblation 1 tMa. LXXX.l ). 
Besides , ime sapta lokah . these seven seats of the senses : vesu . in which : 
caranti . move about : pranah . the sense-or g ans. The expression 'where move 
the senseor g ans ( pranahY is an attribute of the prams , so as to exclude 
Prana . Apana t the functions of exhalin g and inhalin g), etc. (They are ! 
g uhasavah : derived from the word g uha ( cavit y) and the root Si ( do slee p). 
g uhasavah means those that sleep in ( " the cavity of ) the body or the heart . 
durin g slumber. Nihitah . t thev have been ) deposited-bv the Ordainer : sapta 
sapta. in g roups of seven , in each livin g bein g . The purport of the topic is 
that from the supreme , omniscient Purusa Himself emer g e all that are the 
karmas or the fruits of karmas of those men of knowled g e who sacrifice to 
the Self .' as well as all that are the karmas and the auxiliaries and results of 
karmas of the ignorant people. 
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9. From Him emerge all the oceans and all the mountains. From Him 
flow out the rivers of various forms. And from Him issue all the corns as 
well as the juice, by virtue of which the internal self verily exists in the 
midst of the elements. 

Atah, from this Purusa; issue sarve, all; samudrah, the oceans , of salt 
etc. : ca gira vah . and the mountainsHimalavas etc. Asmat . from this Purusa 
Himself : svan- dante . flow out : sindhavah . the rivers- Gan g a etc. : 
sarvarupah . of various forms. Ca atah . and from Him , veril v: t issue ) sarvah 
osadhavah . all the corns—rice , barle y, etc. : ca rasah . and the i uice—of six 



































































































kinds , viz sweet etc. :' vena, by virtue of which juice; esah antaratma, this 
internal self, the subtle body; hi, verily; tisthate (rather tisthati), exists; 
bhutaih, surrounded by the elements, that are gross and five in number. It is 
called antaratma because of its existence, like a self, in between the (gross) 
body and the Self. 

Thus from the Purusa emerged all this. Therefore, All modification is 
supported by speech and it is name only' (Ch. VI. i. 4-6), and it is false; but 
only that which is the Purusa is true. Hence: 
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10. The Purusa alone is all this - (comprising) karma and knowledge. He 
who knows this supreme, immortal Brahman, existing in the heart, destroys 
here the knot of ignorance, 0 good-looking one! 

Purusah eva, the Purusa alone; is visvam idam, all this. There is no such 
thing as the Universe apart from the Purusa. Therefore the very thing that 
was asked in the question, '0 adorable sir, (which is that thing) which 
having been known, all this becomes known?' (I. i. 3), has been declared 
here thus: On knowing this Purusa alone, the supreme Self, the source of 
everything, there arises the realization, 'Purusa alone is all this-there is 
nothing besides.' It is being explained as to what, again, this 'all' means: 
Karma, such as Agnihotra; tapas, knowledge and the separate fruit accruing 
from it-all these constitute this 'all'. And all that is but the product of 
Brahman. Therefore, yah, he who; veda, knows; thus-' I indeed am the 
brahma paramrtam, supreme, immortal Brahman, which is everything; (and 
which) nihitam guhavam, exists in the heart of every being; sah, he, by 
virtue of such realization; vikirati, throws away, destroys; avidyagranthim, 
the knot of ignorance, the tendencies and impressions created by ignorance 
that are hard to untie like knots; iha, here, even while living, and not after 
death; somya, 0 good-looking (amiable) one ! 











SECOND MUNDAKA 


CANTO II 

It is being stated how the Immutable can be known, though It is formless: 
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1. (It is) effulgent, near at hand, and well known as moving in the heart, 
and (It is) the great goal. On It are fixed all these that move, breathe, and 
wink or do not wink. Know this One which comprises the gross and the 
subtle, which is beyond the ordinary knowledge of creatures, and which is 
the most desirable and the highest of all. 


It is dvih, effulgent; (and) samnihitam, near at hand; appearing as though 
perceiving words etc. through the limiting adjuncts, viz the organs of 
speech etc.; in accordance with another Vedic text, It shines, It blazes up', It 
is cognized in the hearts of all beings as revealing Itself through such 
functions of the conditioning 'factors as seeing, hearing, thinking, knowing. 
That Brahman that is dvih, effulgent; and sarimnihitam, near at hand, in the 
heart; is guhdcaram ndma, well known as moving in the cavity of the heart, 
through such modes as seeing and hearing. (It is) mahat, great, because It is 
the greatest of all; (It is) padam, the goal, since It is the resort of all beings, 
the word being derived from the root pad in the sense of that which is 
reached by all. Now is being stated how It is the great goal. Since atra, on 
this Brahman; samarpitam, are fixed all these -like the spokes to the nave of 
a chariot wheel; ejal, the moving, birds etc.; pranat, (all) that breathe-men, 
animals, etc. who inhale and exhale; yat nimisat, all that has such activities 
as winking; ca, and-which word suggests all that does not wink; etat, all 
this, is fixed on this very Brahman. Etat, this One, on which all things rest; 



janatha, you know, 0 disciples! That which comprises the sat and the asat is 
what has become your Self; for the sat, formed, gross, and the asat, 
formless, subtle, do not exist apart from It. (Know) that very Entity alone 
which is surely the varenyam, eligible, most desirable, worthy of being 
prayed for by all -because of Its eternality; (and which is) param, distinct; 
vijnanat, from the knowledge; prajanam, of beings-this is how vijnanat is 
connected with the remote prajanam; that is to say, It is beyond the range of 
ordinary knowledge. (Know) yat varistham, that which is the highest; for 
that Brahman alone is the highest of all high things, by virtue of Its freedom 
from all defects. 
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2. That which is bright and is subtler than the subtle, and that on which 
are fixed all the worlds as well as the dwellers of the worlds, is this 
immutable Brahman; It is this vital force; It, again, is speech and mind. This 
Entity, that is such, is true. It is immortal. It is to be penetrated. 0 
goodlooking one, shoot (at It). 

Moreover, yat, that which is; arcimat, bright. Brahman is bright, because 
by Its light the sun etc. shine. Furthermore, yat, that which is; anu, subtle; 
anubhyah, as compared with minute things, e.g. even the grain called 
syamdka. From the use of the word ca (and), it is implied that it is 
immensely bigger than the big earth etc. Yasmin, on which ; nihitdh, are 
fixed ; lokdh, the worlds —earth etc. ; ca lokinah, and the dwellers of the 
worlds-men and others; for all are known as dependent on Consciousness. 
Tat etat aksaram brahma, It is this imperishable Brahman that is the support 
of all; sah pranah, that is the familiar vital force; tat u, that, again; is the 
van-manah, speech and mind—as well as all the senses (of perception) and 
organs (of action). That Entity, again, is the inner Consciousness, for the 
whole assemblage of life and senses is dependent on Consciousness, as is 



shown in another Vedic text: 'The Vital Force of the vital force' (Br. IV. iv. 
18; Ke. I. 2). Tat etas, that Entity, the Imperishable, that is thus the 
Consciousness within life etc. ; is satyam, true; and therefore tat amrtam, It 
is immortal, indestructible. Tat veddhavyam, that is to be penetrated, to be 
shot at, by the mind; the idea is that the mind is to be concentrated on It. 
Since this is so, therefore somya, 0 good-looking one; viddhi, shoot—fix 
your mind on the Imperishable. 

It is being shown how It is to be shot at: 
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3. Taking hold of the bow, the great weapon familiar in the Upanisads, 
one should fix on it an arrow sharpened with meditation. Drawing the 
string, 0 good-looking one, hit that very target that is the Imperishable, with 
the mind absorbed in Its thought. 

Grhitvd, takii g up; the dhanuh, bow; the mahdstram aupanisadam, the 
great weapon that is found, i.e. is well known, in the Upanisads; on that 
bow sandhayita, one should fix; the iaram, arrow. What kind of arrow? That 
is being stated: Updsdnisitam, sharpened, that is to say, purified by constant 
meditation. And after fixing the arrow, and dyamya, having drawn the 
string, that is to say, having withdrawn the inner organ together with the 
senses from the objects, and concentrating it on the target alone—for the 
literal meaning of drawing the string with the hand is riot admissible here; 
somya, 0 good-looking one; viddhi, hit; tat eva laksyam aksaram, that very 
target that is the Imperishable, described earlier; cetasd tadbadva- gatena, 
with the mind absorbed in the badva or badvand, thought of that Brahman. 


The bow etc. that have been mentioned are being specified : 
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4. Om is the bow; the soul is the arrow; and Brahman is called its target. 
It is to be hit by an unerring man. One should become one with It just like 
an arrow. 

Pranavah, the syllable Om; is dhanuh, the bow. Just as the bow is the 
cause of the arrow's hitting the target, so Om is the bow that brings about 
the soul's entry into the Imperishable; for the soul when purified by the 
repetition of Om, gets fixed in the Imperishable with the help of Om 
without any hindrance, just as an arrow shot from a bow gets transfixed in 
the target. Therefore Om is a bow, being comparable to a bow. Atma hi 
Sarah, the soul is surely the arrow—the soul which is but the supreme Self in 
Its conditioned state, that has entered here into the body as the witness of all 
the modes of the intellect, like the sun etc. into water. That soul, like an 
arrow, is shot at the Self Itself which is the Imperishable Brahman. 
Therefore brahma, Brahman; ucyate, is said to be; tallaksyam, its (the 
soul's) target. It is called the target since, just as in the case of a mark, It is 
aimed at with self-absorption by those who want to concentrate their minds. 
That being so, the target that is Brahman, veddhavyam, should be shot at; 
apramattena, by one who is unerring, who is free from the error of desiring 
to enjoy external objects, who is detached from everything, who has control 
over his senses and has concentration of mind. After that, after hitting the 
mark, tanmayah bhavet, one should remain identified with Brahman; 
iaravat, like an arrow. The idea is this: Just as the success of the arrow 
consists in its becoming one with the target, similarly one should bring 
about the result, consisting in becoming one with the Imperishable, by 
eliminating the ideas of the body etc. being the Self. 

As the Imperishable is hard to grasp, It is being presented over and over 
again so as to make It easily comprehensible : 
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5. Know that Self alone that is one without a second, on which are strung 
heaven, the earth and the inter-space, the mind and the vital forces together 
with all the other organs; and give up all other talks. This is the bridge 
leading to immortality. 


Yasmin, that, the imperishable Purusa, on whom; dyauh, heaven; prihivi, 
the earth; ca antariksam, and intermediate space; otam, are strung; ca, as 
also; manas, the mind; saha sarvaih pranaih, together with all the other 
organs; tarn eva, Him alone—the support of all; the ekam, one without a 
second; janatha (is the same as janitha), (you) know, 0 disciples; and having 
known, dtmdnam, the Self, the inmost reality of yourselves and all beings; 
vimuncatha (is the same as vimuncata), discard; any ah vacah, other talks, 
that constitute the lower knowledge; and give up also all karmas together 
with their fruits that are presented by the lower knowledge; because esah, 
this, this knowledge of the Self; is the setuh, bridge, the means of 
achievement : amrtas va. of immortalit y, of liberation. It is comparable to a 
brid ge, since It is the means for g ettin g across the g reat sea of the world. In 
sup port of this here is another Vedic text: 'Knowin g Him alone , one goes 
be vond death : there is no other path to proceed b v' I (tv. III. 8, VI. 15). 
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6. Within that (heart) in which are fixed the nerves like the spokes on the 
hub of a chariot wheel, moves this aforesaid Self by becoming multiformed. 
Meditate on the Self thus with the help of Om. May you be free from 
hindrances in going to the other shore beyond darkness. 


























Moreover, yatra, where, in the heart in which; arch iva, like the spokes; 
rathandbhau, fixed on the hub of a chariot wheel; sarithatdh, are pinned; 
nddyah, the nerves, that spread over the whole body; in that heart, sah esah, 
this aforesaid One, the Self under discussion that is the witness of all the 
ideas occurring to the intellect; antah carafe (i.e. carati), moves, exists, 
within; (It exists) as though seeing, hearing, thinking, and knowing, and as 
though bahudhd jdyamdnah, becoming multiformed, in accordance with the 
mental states of anger, joy, etc., on account of Its conformity with the 
limiting adjunct, the mind. Common people accordin gl y sa v. 'He has 
become io vous' . He has become an gr v 1 . Evam . thus , resortin g to the 
ima g ination stated above : vou dh va vatha . think : of that atmanam . Self : om 
iti. with the help of Qm. This is said , and has to be said , to the disciples b v a 
teacher possessed of this knowled g e. And the disciples have ste p ped on to 
the oath of liberation after discardin g all karmas . for they hanker after the 
knowled g e of Brahman. The teacher utters his benediction so that the y ma v 
realize Brahman without anv obstacle: Svasti f astu ). let there be no 
hindrance : vah . for vou : paravai for (reaching) the other shore; parastat, 
beyond. Beyond what? Tamasah, the darkness, ignorance; tl:xt is to say for 
the realization of the true nature of the Self as Brahman that is free from 
ignorance. 


It is being shown as to where He exists who forms the subject matter of 
the superior knowledge, who is beyond darkness, and who has to be 
reached after crossing the ocean of the world: 
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7. That Self which is omniscient in general and all knowing in detail and 
which has such glory in this worldthat Self, which is of this kind - is seated 












































in the space within the luminous city of Brahman. 

It is conditioned by the mind, It is the carrier of the vital forces and the 
body, It is seated in food by placing the intellect (in the cavity of the heart). 
Through their knowledge, the discriminating people realize that Self as 
existing in Its fullness everywhere-the Self that shines surpassingly as 
blissfulness and immortality. 

The portion yah sarvajiiah sarvavit was explained earlier (I. i. 9). He is 
being distinguished again: Yasya esah mahima bhuvi, He who has this well- 
known splendour in the world. What is this splendour? He under whose 
sway these heaven and earth are held in position; under whose rule the sun 
and moon rotate interminably like firebrands; under whose command the 
rivers and seas do not overflow their boundaries; similarly under whose 
authority are directed the moving and the unmoving; in the same way, 
whose command the seasons, half-years, and years do not transgress; and so 
also under whose rule the agents, karmas, and fruits do not violate their 
appointed hours; yasya, He whose; mahima, glory; is esah, such; bhuvi, in 
the world; esah, that One; the sarvajfiah, omniscient (in general), the 
effulgent One of such glory; is pratisthitah, seated; in the divye, luminous- 
illuminated by all the states of the intellect; brahmapure, city of Brahman- 
this being the place where Brahman is ever manifest, in Its nature of 
Consciousness; so 'the city of Brahman' means the lotus of the heart. 
Vyomni, in the space that is within that heart; Brahman is perceived as 
though seated there in that space within the lotus of the heart; for, any 
going, coming, or staying, in any other sense is impossible for one who is 
allpervasive like space. 

Sah . He . the Self , as seated there is verily revealed variously throu g h the 
mental states : and hence He is mano- mavah . associated with the mind . 
bein g conditioned bv it. He is pram-sarfra-nets , the carrier of the vital 
forces and the bod y, in the matter of transferrin g them from the g ross bod y 
to the other ( g ross or finer' ) body. He is pratisthitah anne, seated in the food 
that takes the shape of a bodywhich is a modification of the food eaten and 
is subject to growth and decay day by day; sannidhaya, by depositing; the 
hrdayam, intellect, in the cavity of the lotus (of the heart). The presence of 






















the Self in the heart is what is meant by Its being seated in food (i.e. in the 
body), for the Self is not really seated in food. Vijnanena, through special 
knowledge, emerging from the instruction of scriptures and the teacher, and 
arising from the control of the inner and outer organs, renunciation of 
everything, and detachment; dhirah, the discriminating people; paripasyanti, 
realize as existing in Its fullness everywhere; tat, that, that reality of the 
Self; yat, which; vibhati, shines surpassingly for ever in one's own Self; as 
anandarupam, blissfulness; and as amrtam, immortality, freed from all evil, 
miseries and troubles. 

The result of this knowledge of this supreme Self is being stated : 
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8. When that Self, which is both the high and the low, is realized, the 
knot of the heart gets untied, all doubts become solved, and all one's actions 
become dissipated. 

(When that which is both the high and the low is realized, then) bhidyate, 
is untied, is destroyed; hrdayagranthih, the knot of the heart - the host of 
tendencies and impressions of ignorance in the form of desires that hang on 
to the intellect, as is declared in another Vedic text, 'desires clinging to one's 
heart' (Ka. II. iii. 14; Br. IV. iv. 7). They exist in one's heart and not in the 
Self. Sarvasamsaydh, all doubts, with regard to all objects of cognition, that 
persist in ordinary men continuously till death, like the current of the 
Gariga; chidyante, are dispelled. Ca, and, asya, one's, of the man whose 
doubts have been solved, whose ignorance has been removed ; karmani, the 
actions - that preceded the rise of illumination but had not yielded results in 
earlier lives, as also those actions that accompany the rise of illumination; 
ksiyante, get dissipated; but not so the actions that produced the present life, 
since they have already begun to bear their fruits. (All this happens) tasmin 
drste pardvare, when that One, the omniscient and transcendent—who is 
both para, the high, as the cause, and avara, the low, as the effect - is seen 
directly as 'I am this'. The idea is that one be- comes.free on the eradication 
of the causes of the wordly state. 



The following three verses sum up briefly all that has been stated earlier: 
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9. In the supreme, bright sheath is Brahman, free from taints and without 
parts. It is pure, and is the Light of lights. It is that which the knowers of the 
Self realize. 

Pare hiranmave koie . in the supreme , bri g ht sheath 1: it is called a sheath 
because of its being the place for the realization of the nature of the Self, 
just as a scabbard is in the case of a sword; it is para, supreme, being the 
inmost of all, and hiranmaya, shining, being illumined with the intellectual 
perceptions. There exists brahma, Brahman, so called because of being the 
greatest as well as the Self of all; (the Brahman that is) virajam, free from 
taints, from all taints of rajas, defects, such as ignorance; niskalam, without 
any connection with parts, that is to say, partless. Since It is taintless and 
partless, therefore tat, It; is subhram, pure. Tat, It; is jyotih, the illuminator; 
jyotisam, of all lights, of even fire etc. that are inherently bright. The 
purport is this: The brightness of even fire etc. is caused by the internal light 
of consciousness of their Self which is identical with Brahman. That light of 
the Self is the highest light which is not lit by anything else. It is tat, that; 
yat, which; they viduh, know; who are atmavidah, knowers of the Self-the 
discriminating people who know their own Self as the witness of all 
intellectual modifications with regard to such objects as sound etc. People 
engaged in the pursuit of the realization of the Self, tat viduh, know It. 
Since It is the highest light, therefore they alone know It, and not the others 
who are steeped in the pursuit of external perceptions. 

It is being shown how It is the Light of lights: 
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10. There the sun does not shine, nor the moon or the stars; nor do these 
flashes of lightning shine there. How can this fire do so? Everything shines 
according as He does so; by His light all this shines diversely. 

Tatra, there, in Brahman that is the Self of the sun itself; suryah, the sun, 
which illuminates everything; na bhati, does not shine. The purport is that 
the sun does not illuminate that Brahman. Indeed, it is by the light of 
Brahman that the sun lights up all that is not the Self. This is the idea. Not 
that the sun is intrinsically possessed of the power of illuminating. 
Similarly, na candratdrakam, neither the moon nor the stars; na imah 
vidyutah, nor these lightning flashes; bhanti, shine; kutah ay am agnih, how 
can this fire that is known to us (shine)? To cut short, the fact that this 
Universe shines, anubadti, it shines in accordance; lam eva bhantam, as He, 
the supreme Lord, shines, because of the fact that He is naturally effulgent. 
Just as water, firebrand, etc. burn according as the fire does so, owing to 
their contact with fire, but not by themselves, similarly, only tasya bhasa, by 
His light; sarvam idam, all this-the Universe constituted by the sun etc.; 
vibadti, shines diversely. Since in this way it is that very Brahman that 
illuminates and shines through the different lights in the manifested Uni 
verse, therefore it is inferred that Brahman has Its light by Its own right. 
Verily, anything that is not possessed of natural luminosity cannot enkindle 
others, for pots etc. are not seen to illuminate others, whereas luminous 
things like the sun etc. are seen to do so. 

This fact that has been established elaborately with the help of reasoning 
that Brahman, which is the Light of lights, is alone true, and that everything 
else is Its modification-a modification that exists only in name, having 
speech alone as its support - is being restated at the end by this mantra 
which is a sort of concluding reaffirmation of the foregoing: 
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11. All this that is in front is but Brahman, the immortal. Brahman is at 
the back, as also on the right and the left. It is extended above and below, 
too. This world is nothing but Brahman, the highest. 

Idam brahma eva, this is but Brahman, as defined earlier; that is purastat, 
in front; that which appears (as an object) in front of people whose vision is 
affected by ignorance, is Brahman alone. Similarly, brahma pascat, 
Brahman is at the back; so also daksinatah, on the right; ca uttarena, and on 
the left. Similarly, adhah, below; ca urdhvam, and above; whatever is 
prasrtam, extended everywhere, in the shape of manifestations is falsel y 
ap pearin g as thou g h different from Brahman and possessed of name and 
form. To be brief , idam . this : visvam . Universe , this whole creation : is 
varistham . the most hi gh: brahma eva . Brahman alone. 1 All ideas of non- 
Brahman are but ignorance like the idea of the snake superimposed on a 
rope. Brahman alone is the supreme Truth. This is the declaration of the 
Vedas. THIRD MUNDAKA 


CANTO I 

That higher knowledge has been presented, by which is attained that 
imperishable Truth, called Purusa, from whose realization follows the total 
eradication of such causes of the worldly state as the knots of the heart. And 
Yoga, as the means for this realization, has also been stated with the help of 
such imagery as the taking up of a bow. Now have to be presented truth and 
the rest that are helpful auxiliaries to that Yoga; therefore the subsequent 
text is begun. And though Reality was determined earlier, It, too, is being 
principally ascertained in a different way; for It is very inscrutable. While 
on this subject, a mantra, which takes the place of a brief enunciation, is 
being introduced as a help to the comprehension of the supreme Reality: 
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1. Two birds that are ever associated and have similar names, cling to the 
same tree. Of these, one eats the fruit of divergent tastes, and the other 
looks on without eating. 

Dva t i.e. dvau l. two : suparna f i.e. suparnau l. entities who are well 
related' -or so called because of their analogy with birds'- ( which are ) sa vuia 
( i.e. sa vuiau). ever associated to g ether : sakhava ( i.e. sakhavau ). bear the 
same names , and have the same cause of manifestation. Bein g of such 
characteristics , these two parisasva i ate . hug (cling to), like two birds : 
samanam vrksam . the same sin g le tree , for en ioving the fruits. It is the 
'same' in the sense of the Identity of the place of their perception : and "tree 1 
means the body because of its bein g demolished like a tree. This is the 
banyan tree that has its roots upward and branches downward (G. XV. 1; 
Ka. II. iii. 1), that sprouts up from its material cause, the Unmanifested 
(Maya), and is called the field (G. XIII. 1-3), and provides a support for all 
the results of karmas of all beings. God and the soul —as conditioned by the 
subtle body which holds in itself the tendencies and impressions created by 
ignorance, desire, and actioncling to it like birds. Tayoh, of these two who 
hug this tree; any ah, the one (the individual soul), the knower of the field 
who clings to the tree of the subtle body that is its limiting adjunct; atti, 
eats, enjoys, owing to non-discrimination; pippalam, the fruit, consisting of 
happiness and misery brought about by action, which is svadu, full of tastes, 
consisting in the experience of multifarious mental reactions. Anainan, 
without tasting; any ah, the other, God who is by nature eternal, pure, wise, 
and free, who is omniscient and has the totality of Maya as His limiting 
adjunct -that God does not taste; for merely by His presence as the eternal 
witness, He is the director of both the enjoyer and the enjoyed. He, the other 
one, merely abhicakasiti, looks on, without enjoying; for His directorship 
consists in mere observation, as in the case of a king. 
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2. On the same tree, the individual soul remains drowned (i.e. stuck), as 
it were, and so it moans, being worried by its impotence. When it sees thus 
the other, the adored Lord, and His glory, then it becomes liberated from 
sorrow. 

Facts being as they are, samane vrkse, in the same tree, in the body 
mentioned earlier; (there moans) purusah, the enjoying individual soul; 
being nimagnah, sunken. Drowned in the water of the sea (of the world) 
like a bottle gourd, under the heavy weight of ignorance, desire, attachment 
etc. to the fruits of action, owing to complete identification with the body, 
this very being has such ideas as, 'I am the son of such a one and the 
grandson of that one; I am lean, I am stout; I have qualities, I am devoid of 
qualities; I am happy, I am miserable'; and he thinks that apart from that 
personality of his there is no other; and so he takes birth and dies, and gets 
united with or separated from friends and relatives. And therefore ani- saya, 
through impotence, consisting in such moods of despondency as, I am good 
for nothing’, 'My son is lost, and my wife is dead; what avails my life?'-with 
such moods he iocati, grieves, is smitten ; muhyamdnah, being worried, by 
various kinds of troubles because of his ignorance. That soul, while 
constantly undergoing the degradation of being born among ghosts, beasts, 
men and others, is, in the course of multifarious births, perchance shown the 
path of Yoga, as a result of his accumulation of good deeds, by some very 
compassionate person; and then becoming endowed with non-injury, truth, 
continence, renunciation of everything, control of internal and external 
organs, and concentration of mind, yada, when, while engaged in 
meditation; (it) pasyati, sees; justam, the One who is adored-through 
diverse paths of Yoga and through karmas-anyam, the One who is other- 
other than the one conditioned by the limiting adjunct of the tree (of the 
world); isam, the Lord-who is supramundane, beyond hunger, thirst, sorrow, 
delusion, decrepitude and death, the Lord of the whole Universe: (sees 



thus): 'I am this One who is the Self of all, the same (in all) and existing in 
every being; and I am not the other illusory self delimited by conditions 
conjured up by ignorance'; and when he sees, asya mahimanam, His glory, 
splendour, in the form of the Universe; iii, thus: This (glory) is indeed mine, 
who am the supreme Lord'; tads, then; he becomes vitasokah, liberated from 
grief, becomes saved from the whole ocean of sorrow, that is to say, he 
reaches the end of all desires. 

Another verse also presents this very idea elaborately: 
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3. When the seer sees the Purusa —the golden-hued, creator, lord, and the 
source of the inferior Brahmanthen the illumined one completely shakes off 
both merit and demerit, becomes taintless, and attains absolute equality. 

Yada, when ; the pasyah, seer —the word, derived in the sense of one who 
sees, means the illumined aspirant; pasyate (i. e. pasyati), sees, in the 
manner described earlier; rukmavamum, the naturally self-effulgent One, or 
the (golden-hued) One whose light is indestructible like that of gold; 
kartaram, the creator; !Sam, the lord of the whole universe; purusam, the 
Purusa; brahmayonim, the Brahman that is the source, or (the phrase 
means) the source of the inferior Brahman; when he sees thus, tads, then; 
that vidvan, illumined one, the seer; vidhuya, having completely shaken off, 
burnt away, together with their roots; both punyapape, merit and demerit— 
the two kinds of action that constitute bondage; and having become 
niraiijanah, free from taint, free from suffering; upaiti, achieves; paramam 
samyam, absolute equality, consisting in nonduality. The equality within the 
range of duality is indeed inferior to it. As compared with this, he attains 
this highest equipoise that is the same as non-duality. 
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4. This one is verily the Vital Force which shines diver gently through all 
beings. Knowing this, the illumined man has no (further) occasion to go 
beyond anything in his talk. He disports in the Self, delights in the Self, and 
is engrossed in (spiritual) effort. This one is the chief among the knowers of 
Brahman. 


Furthermore, He who is prdnah, the Vital Force -of the vital forces; hi 
esah, is verily this One, the supreme Lord under discussion; who vibadti, 
shines divergently; sarvabhutaih, through all beings, ranging from Brahma 
to a clump of grass; the third (instrumental) case is used here to indicate the 
state of the thing; and so the phrase means, ,as existing among all beings as 
the Self of all'. He who becomes vidvdn, an illumined soul; vijdnan, after 
having known, this all-pervasive One as his own Self, directly through the 
experience, 'I am this'; (he) na, does not; bhavate (i.e. bhavati), become. 
What (does he not become)? Ativddi, a tall talker. An ativddf is what one 
becomes by virtue of mere understanding of the meaning of (scriptural) 
texts; one who is apt to go beyond all others in his talk. But the one who has 
become enlightened by realizing directly the Self that is the Vital Force of 
the vital forces does not become a tall talker. This is the purport. For, when 
the realization comes that everything is the Self and there is nothing 
besides, then beyond what will he go in his speech? But the man for whom 
there is the vision of something different (from the Self), talks by overriding 
that. This enlightened man, however, does not see anything, does not hear 
anything, does not cognize anything apart from the Self; therefore he does 
not go beyond anything in his talk. Moreover, (he becomes) dtmakridah, 
disporter in the Self alone , and in nothin g else , e. g . in sons , wife , and 
others. Similarl y, ( he is ) atmaratih . he has his en jo yment , pleasure , in the 
Self alone. The distinction between the two is that krida (dis port) is 
de pendent on external accessories , whereas ratih ( pleasure ! is independent 
of auxiliaries , and consists in a mere pleasurable feelin g concernin g 































external ob j ects. So also he becomes krivavan . one who is possessed of . i.e. 
devoted to . ("s piritual ) practices like knowled ge, meditation , detachment . 
and so on. If the readin g be taken in the form of a f bahuvrihi ) compound (as 
atmarati-kriva- van ), then the meanin g will be he becomes possessed of 
havin g the activity consistin g in his pleasure in the Self , in which case 
either the implication of the bahuvrihi compound or the meanin g of the 
suffix matu p ( i. e. van in krivavan !. (" both indicatin g possession ), becomes 
redundant. I 

( From this sin g le compound ) some , however , aim at derivin g a meanin g2 
conducive to the combination of karma like Agnihotra etc., with the 
knowledge of Brahman. But this runs counter to the statement of the 
primary idea in 'esah brahmavidam varisthah, this one is the highest of 
those who know Brahman.' For none who is steeped in external actions can 
disport in the Self and delight in the Self, inasmuch as one can disport in the 
Self only on ceasing from external activity-external activity and disport in 
the Self being opposed to each other. For light and darkness cannot possibly 
exist simultaneously at the same place. Therefore the assertion that by this 
(compound) is established the combination of knowledge and karma is 
surely a vain rigmarole. And this is borne out by the Vedic texts: 'Give up 
all other talks' (11. ii. 5), 'Through the Yoga of monasticism' (III. ii. 6), and 
so on. 'Therefore he alone is here the v man of action' (kriydvan) who is 
engaged in the practice of knowledge, meditation, and so on, and who is a 
monk who does not transgress the limits of moral propriety. He who 
conforms to this description, who has nothing to transcend in his talk, who 
disports in his Self and delights in his Self, who is given to spiritual 
practices, and who is fixed in Brahman, is brahmaviddm varisthah, the chief 
among all the knowers of Brahman. 

Now are being enjoined for the monk such disciplines as truth and the 
rest that are predominatingly characterized by detachment, and that are 
helpful to the fullest knowledge. 
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5. The bright and pure Self within the body, that the monks with (habitual 
effort and) attenuated blemishes see, is attainable verily through truth, 
concentration, complete knowledge, and continence, practised constantly. 

( The Self is ) labhvah . attainable : satvena . throu g h truth , throu g h the 
rej ection of untruth : and further , ta oasd hi . verilv throu g h the concentration . 
of the mind and the senses , which meanin g f of tapas t follows from the 
Smrti . 'The hi g hest tapas f lit, austerit y) consists in the concentration of the 
mind and senses' I Mbh. Sa. 250. 4 ) . That kind of tanas is indeed the g reatest 
favourable discipline because of its natural tendency towards a vision of the 
Self , but not so the other kind of tapas (austerit y), e.g . candrdva- na and the 
rest. The expression , 'esah atmd labhvah —this Self is attainable' , is 
understood everywhere. ( This Self is attainable ! sam vag i nanena . b y 
complete knowled ge, b v the vision of the Self in Its realit y.' brahmacarvena. 
by continence, through avoidance of sexual relationship. By following the 
analogy of the lamp placed in the middle (which lights up everything on all 
sides), the word, 'nityam —(practised for) ever', should be supplied 
everywhere thus: by truth practised for ever; by concentration (practised 
for) ever; by complete knowledge (practised for) ever. And it will be said 
later on, 'those in whom there is no crookedness, no falsehood, and no 
dissimulation' (Pr. 1. 16). Which is this Self that is attainable through these 
disciplines? The answer is being given: (That Self is) antah- sarire, inside 
the body, in the space within the lotus of the heart; (which Self is) 
jyotirmayah, golden-hued (III. i. 3); and subhrah, holy; yam, which, which 
Self; yatayah, the monks who habitually strive for It; ksinadosdh, whose 
mental defects—anger etc. -have become attenuated ; pasyanti, see, realize. 
That Self is attained by the monks through the disciplines of truth etc. 
constantly practised, but not through inconstant truth etc. This is a eulogy 
for commending the discipline of truth and the rest. 
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6. Truth alone wins, and not untruth. By truth is laid the path called 
Devayana, by which the desireless seers ascend to where exists the supreme 
treasure attainable through truth. 

Satvam eva . truth indeed , the truthful man : iavatei wins: no anrtam, not 
untruthfulness, i. e. not the untruthful man; for truth or untruth, by itself, 
without being practised by men, can have neither victory nor defeat. It is a 
familiar fact in the world that an untruthful man is defeated by a truthful 
one, but not contrariwise. Therefore truth is proved to be a powerful 
discipline. Besides, from the scripture also it is known that truth is a 
superior discipline. How? Satyena, by truth, through the settled rule of 
speaking of things as they are; the panthdh, path; called devaydnah, 
Devayana, the Path of gods; is vitatah, laid, spread, determined for ever; 
yena, by which path alone; dkramanti, ascend; the rsayah, seers, who are 
free from deceit, diplomacy, want of charity, pride, and falsehood; who are 
hi dptakamdh, free from desires for everything. (They ascend there) yatra, 
where; exists tat, that; paramam, best; nidhd- nam, treasure, the highest 
Reality, standing deposited as a human goal; satyasya, related, by way of 
being its result, with truth, the highest discipline. The path, too, by which 
they ascend there, is laid with truth-this is how this portion is to be 
construed with the earlier. 

It is being said what It is and what Its attributes are: 
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7. It is great and self-effulgent; and Its form is unthinkable. It is subtler 
than the subtle. It shines diversely. It is farther away than the far-off, and It 
is near at hand in this body. Among sentient beings It is (perceived as) 
seated in this very body, in the cavity of the heart. 

Tat, that Brahman under consideration, which is attainable through the 
disciplines of truth and the rest; is brhat, great, because of Its all¬ 
pervasiveness; divyam, selfeffulgent, super-sensuous; and therefore acintya- 
rapam, unthinkable— such as Its features cannot be thought of; It is 
suksmataram, subtler, than the subtle things like space, for Its subtleness is 
unsurpassing, It being the cause of all; It vibadti, shines variously as sun, 
moon, and the rest. Besides, tat, that Brahman ; exists sudure, still farther 
away; durst, than a far-off place; for it is extremely unattainable to the 
ignorant; ca, and; (It is) iha, here, in the body; antike, near, close at hand, to 
the enlightened, because It is the Self and It permeates all; for the Veda 
declares that it is inside even space. As engaged in such activities as seeing 
etc., It is perceived by the Yogis as nihitam, seated ; iha, in this body; 
pasyatsu, amongst those who see, i. e. among sentient beings. Where is It 
perceived? Guhdydm, in the cavity (of the heart), called the intellect; for by 
the enlightened It is perceived as hidden there; and yet, even though 
existing there, It is not perceived by the ignorant because of Its being 
covered by ignorance. 

A unique means for Its realization is being stated again: 
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8. It is not comprehended through the eye, nor through speech, nor 
through the other senses; nor is It attained through austerity or karma. Since 
one becomes purified in mind through the favourableness of the intellect, 
therefore can one see that indivisible Self through meditation. 



As na grhvate. ( It is ) not comprehended : caksusa . with the e ve, bv 
an ybod y, because of Its formlessness : na a oi. nor even : is It encompassed 
vacs , bv s peech , because of Its unutterabilit v: na anvaih devaih . nor bv the 
other senses : na tapasa . nor bv austerit y, is It g rasped , thou g h tanas is the 
means for the achievement of everythin g: similarly na . nor , is It attained : 
karmana . b v Vedic karma , to wit . A g nihotra etc, which are celebrated for 
their g reat efficacy. What then is the means for Its attainment? That is bein g 
said: Jnanaprasadena . throu g h the favourableness of knowled ge t i.e. the 
intellect)..] .Though the intellect in all beings is intrinsically able to make the 
Self known, still being polluted by such blemishes as attachment to external 
objects etc., it becomes non-transparent and impure, and does not, like a 
stained mirror or ruffled water, make the reality of the Self known, though It 
is ever at hand. The favourableness of the inteltect comes about when it 
continues to be transparent and tranquil on having been made clean like a 
mirror, water, etc, by the removal of the pollution caused by the dirt of 
attachment that springs from the contact of the senses and sense-objects. 
Since visuddha- sattvah, one who has become pure in mind, through that 
favourableness of the intellect, is fit for seeing Brahman; tatah tu, therefore; 
one possessed of such spiritual disciplines as truth etc. and having the 
senses withdrawn(from objects), pasyate (is the same as pasyati), sees, 
realizes; tarn, that Self; (which is) niskalam, indivisible, devoid of all 
differentiation of limbs; dhyayamanah, while (he is) en gag ed in meditation 
-thinkin g of It with a concentrated mind.' 

wMr 

3TTr*TT IItil 

9. Within (the heart in) the body, where the vital force has entered in five 
forms, is this subtle Self to be realized through that intelligence by which is 
pervaded the entire mind as well as the motor and sensory organs of all 
creatures. And It is to be known in the mind, which having become purified, 
this Self reveals Itself distinctly. 





















































The Self which one sees thus, esah, this; anuh, subtle; alma, Self; 
veditavy4ah, is to be known ; only through the pure cetasa, intelligence. 
Where is It to be realized? Yasmin, where, in the body in which; pranah, the 
vital force; sam- vivesa, has entered well; pancadha, in five different forms, 
viz Prana, Apana, etc., within the heart in that very body. It is to be known 
through the intelligence. This is the idea. Through what kind of intelligence 
is It to be known? That is being said : Through that intelligence by which 
sarvam cittam, the whole mind, the internal organ; prajanam, of creatures; 
pranaih (saha), together with their motor and sensory organs; is otam, 
pervaded, as milk is with butter or wood with fire; for the entire internal 
organ of every creature, in this world is familiarly known to be possessed of 
sentience. Moreover, It is to be known in that internal organ, yasmin 
visuddhe, which having become pure, freed from the dirt of grief etc. ; esah 
atma, the foregoing Self; vibhavati, reveals Itself distinctly, i.e. in Its own 
reality. 

For one, who attains as his own Self that which is the Self of all and 
which is possessed of the above characteristics, is being stated the result, 
consisting in the attainment of all, which follows from the very fact of his 
becoming one with all: 
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10. The man of pure mind wins those worlds which he mentally wishes 
for and those enjoyable things which he covets. Therefore one, desirous of 
prosperity, should adore the knower of the Self. 

Yam vam lokam . any world whichsoever , such as the World of the manes 
etc. , that , visuddhasattvah . the man of pure mind , the man freed from 
mental afflictions t klesa ).! the knower of the Self; samvibhati, wishes for; 
manasa, with the mind, thinking, 'Let this be mine or for somebody else'; 



















ca, and; yan kaman, those enjoyable things that; kamayate, (he) covets; 
jay ate, he wins, gets; tam tam lokam, those very worlds; ca tan kaman, and 
those enjoyable things that are wished for. Since the wishes of the 
enlightened man are infallible, tasmat, therefore; bhutikamah, one who 
hankers after prosperity; arcayet, should worship, through washing of feet, 
service, salutation, etc. ; atmajnam, the knower of the Self, who is purified 
in mind by virtue of his knowledge of the Self. Therefore such a one is 
certainly adorable. THIRD MUNDAKA 

CANTO 11 
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1. He knows this supreme abode, this Brahman, in which is placed the 
Universe and which shines holy. Those wise ones indeed, who having 
become desireless, worship this (enlightened) person, transcend this human 
seed. 

Since sah, he; veda, knows; etas brahma, this Brahman, as defined before 
; which is the paramam dhama, best abode, the resort of all desires; yatra, 
where, in which Brahman, as the abode; viivam nihitam, the whole universe 
is placed; and which bhati, shines in Its own lustre; subhram, holy; 
(therefore) ye, those people indeed; akamah, who having become free from 
desire, free from the passion for prosperity; upasate, serve—with aspiration 
for liberation; that very purusam, person who is such a knower of the Self- 
as though he were the supreme Reality; te, those; dhirah, wise ones; 
ativartanti, transcend; etat sukram, this human seed-that is well known as 
the material source of the body; they never again approach any womb (for 
rebirth), as declared in the Vedic text : He never hankers again.' Therefore 
one should adore him. This is the purport. 



It is being shown that the eschewing of desires is the chief discipline for 
an aspirant of liberation: 
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2. He who covets the desirable things, while brooding (on their virtues), 
is born amidst those very surroundings along with the desires. But for one 
who has got his wishes fulfilled and who is Self-poised, all the longings 
vanish even here. 

Yah, he who; kamayate, covets, hankers after; kaman, desirable things- 
seen or unseen; manyamanah, while brooding, on them, on their good 
qualities; sah, he; jayate, is bom; kamabhih, along with those desires, the 
longing for objects that lead to involvement in virtues and vices; tatra tatra, 
amidst those surroundings, in which the desires tempt the man to action for 
acquiring the objects. He is bom amidst those very objects, surrounded by 
those very desires. Tu, but, for him who has got his wishes fulfilled on the 
realization of the supreme Reality -pary4ptakdmasya, for the man of fully 
satisfied desires, for him who has secured all covetable things from 
everywhere by virtue of his craving for the Self; krtatmanah, for one who is 
Selfpoised, for the man whose Self, having been weaned away from Its 
inferior aspect constituted by ignorance, has become established in Its own 
superior aspect through knowledge; sarve (kdmdh), all (longings), that 
induce virtuous or vicious activity; praviliyanti, vanish, that is to say, get 
dissipated; iha eva, even here, even while the body lasts. The purport is that 
desires do not crop up (in his mind) owing to the destruction of their causes. 

Some may be led to think that if the attainment of the Self be the highest 
of all achievements, then for Its realization one should practise extensively 
such processes as the study of the Vedas. To this the text says: 
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3. This Self is not attained through study, nor through the intellect, nor 
through much hearing. The very Self which this one (i. e. the aspirant) 
seeks is attainable through that fact of seeking; this Self of his reveals Its 
own nature. 

Ay am alma, this Self, which has been explained and whose attainment is 
the highest human goal; na labhyah, is not attained; pravacanena, through 
study, of Vedas and scriptures extensively. Similarly, na medhaya, nor 
through intelligence, the power of comprehension of the purport of texts; na 
bahuna srutena, nor through many things heard, that is to say, not even 
through much hearing (of scriptures). By what then can It be reached? That 
is being explained. Yam eva, the very entity, the supreme Self, which; esah, 
this one, the man of knowledge; vrnute, seeks to reach; this, supreme Self 
labhyah, is attainable; Lena, by that fact of hankerin g: 1 but not through any 
other spiritual effort, for It is by Its very nature ever attained. Now is being 
explained how this attainment of the Self by the man of knowledge comes 
about. Esah alma, this Self; tasya, of his; vivrnute, reveals; seam tanwn, Its 
own supreme nature, Its reality that was enveloped in ignorance; the idea is 
that when knowledge dawns, the Self becomes revealed just like pots etc. 
on the coming of light. Hence the purport is that the means for the 
attainment of the Self consists in praying for this consummation to the 
exclusion of everything else. 

These spiritual disciplines, too—viz strength, absence of delusion, and 
knowledge-as associated with their sign, that is to say, coupled with 
monasticism, are helpful to the prayer for the attainment of the Self. For: 
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4. This Self is not attained by one devoid of strength, nor through 
delusion, nor through knowledge unassociated with monasticism. But the 
Self of that knower, who strives through these means, enters into the abode 
that is Brahman. 

This Self na labhyah, is not attainable; balahinena, by one devoid of 
strength, bereft of the vigour generated by constant adherence to the Self; 
na ca pramddat, nor again through the delusion, caused by attachment to 
mundane things—son, cattle, etc.; similarly nor even tapasah, from spas; 
alingat, unassociated with lirtga (i. e. the sign of a monk).' Tapas here 
means knowledge, and lii ga means monasticism. The purport is that It is 
not gained through knowledge unassociated with monasticism. Tu, but; yah 
vidvdn, the man of knowledge, the discerning man, the knower of the Self, 
who; yatate, strives, with diligence; etaih upayaih, through such means — 
strength, absence of delusion, monasticism, and knowledge; tasya, of him, 
of that enlightened man; esah atmd, this Self; visate, enters into; the 
brahmadhama, abode that is Brahman. 


How one enters into Brahman is being stated : 

fcdlcHMl ^tarCPTT: 5T5TRTT: I 
^ STRJ 

IJtWcMM: 11*11 

5. Having attained this, the seers become contented with 


t gankara is very emphatic that external renunciation is necessary (see 
introductions to this and Aitareya Upanisads). But Ananda Giri seems to 



differ. Says he, 'Why should this be so, since the Vedas mention the 
attainment of the Self by Indra, Tanaka, Gargi, and others? That is a valid 
objection. Sannyasa consists in renunciation of everything; and since they 
had no idea of possession, they had internal renunciation as a matter of fact. 
The external sign is not the idea intended; for in the Smrti we have, "An 
outer mark is no source of virtue.'" 

their knowledge, established in the Self, freed from attachment, and 
composed. Having realized the all-pervasive One everywhere, these 
discriminating people, ever merged in contemplation, enter into the All. 

Samprapya, having attained, having fully realized; enam, this, the Self; 
the rsayah, seers; become jnana- trptah, contented with that very 
knowledge, and not with any external object that gratifies and leads to 
physical nourishment; krtdtmanah, established in identity with the supreme 
Self; vitardgah, free from such drawbacks as attachment; prasantah, 
composed, have the senses withdrawn. Te, those people, who become so; 
prdpya, having realized; sarvagam, the All-pervasive (Brahman), 
comparable to space: sarvatah, everywhere -and not partially, as 
circumscribed by the limiting adjuncts. What follows then? Having realized 
as their own Self that very Brahman that is without a second, dhirah, the 
absolutely discriminating people; who are by nature yuktdtmanah, ever 
merged in deep contemplation ; dvisanti, enter; sarvam eva, into the All, 
even at the time of the falling of the body. They give up the limitations of 
the adjuncts created by ignorance, like space confined within a pot on the 
breaking of the pot. Thus the knowers of Brahman enter into the abode that 
is Brahman. 


IRTTOTTfRni: I 

qrmcTT: n^n 



6. Those to whom the entity presented by the Vedantic knowledge has 
become fully ascertained, who are assiduous and have become pure in mind 
through the Yoga of monasticism-all of them, at the supreme moment of 
final departure, become identified with the supreme Immortality in the 
worlds that are Brahman, and they become freed on every side. 

Moreover, vedanta-vijnana-suniscitarthah, those to whom the entity to be 
known, i. e. the supreme Self presented by the Vedantic knowledge, has 
become fully ascertained. Those very people are yatayah, assiduous. (They) 
sud- dhasattvah, have become purified in mind; sannyasa- yogat, through 
the Yoga of monasticism, through the Yoga consisting in the giving up of all 
activities, which is the same as the Yoga of remaining steadfast in Brahman 
alone. Te sarve, all those people; parantakdle, at the time of final death -the 
times of death of worldly people are not final departures; as compared with 
these the time of the falling of the body of an aspirant for salvation, at the 
end of his worldly state, is the supreme moment of departure; at that 
supreme moment of departure; (they become freed) brahmalokesu, in the 
worlds that are Brahman, the worlds and Brahman being identical; the 
plural (in worlds) is used from the standpoint of the aspirants who are 
many, and, consequently the same Brahmaloka appears to be many, or (the 
plural is used) in the sense that Brahman is realized as comprising all. So 
the word brahmalokesu means in Brahman. Paramrtdh : those to whom the 
supreme Immortality, the deathless Brahman, has become their very Self, 
those who have become Brahman while still living. Having (thus) attained 
identity with the supreme Immortal ity, they parimucyanti, attain the 
cessation of the worldly state like a lamp blown out or like the space in a 
pot (when broken); they become freed on every side—they do not stand in 
need of going elsewhere. And this is in accord with such Vedic and Smrti 
texts as: 'Just as the footprints of birds cannot be traced in space and of 
aquatics in water, similar is the course of the men of knowledge' (Mbh. 9a. 
239. 24), 'Those who want to go beyond the courses of the world, do not 
tread on any path' (It. 18). The Paths (to be followed after death), which are 
dependent on spatial limitation, are indeed within phenomenal existence, 
since they are attained through limited means. But Brahman, being the All, 
is not a goal to be attained in terms of spatial limitations. Should Brahman 
be circumscribed by space like any concrete object, It will also have a 



beginning and an end, It will be supported by something else, It will have 
parts, and It will be impermanent and a product. But Brahman cannot be so; 
therefore Its attainment, too, cannot be determined in terms of limitation of 
space. Besides, the knowers of Brahman accept only that liberation which 
consists in the removal of ignorance etc., which are the causes of mundane 
bondage, and not that which is a product. 

Furthermore, at the time of liberation — 

*TcTP TkTT: STRt^ST 

SifnSqniq I 
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7. To their sources repair the fifteen constituents (of the body) and to 
their respective gods go all the gods (of the senses). The karmas and the 
soul appearing like the intellect, all become unified with the supreme 
Undecaying. 

At the time of liberation the kalah, constituents, that there are -the vital 
force and the others that build up the body; gatah, have repaired, each to its 
own basis, that is to say, they merge in their respective causes. The word 
'pra- tisthdh, to the sources' is used in the plural number accusative case. 
The well-known (constituents) pancadasa, fifteen in number, that are 
mentioned in the last Question (of the Prasna Upanisad); ca, and, sarve 
devdh, all the gods, living in the body and seated in the organs of vision etc. 
; (get merged) pratidevatdsu, into the respective gods, viz the Sun and 
others; 'get merged'-this much is understood. And the karmani, the karmas, 
performed by the seeker of liberation that have not begun to bear fruit—not 
the karmas that have begun to bear fruit, since these get exhausted merely 
by being enjoyed ; cu vijndnumayah dtmd, and the soul appearing like the 
intellect. The soul that has entered here into multifarious bodies, like the 
reflections of the sun etc. in water etc., appearing like the intellect as a 
result of considering itself identical with the limiting adjuncts, viz the 
intellect and the rest, that are created by ignorance. As karmas are meant for 



producing results for this (apparent) soul, therefore the karmas, together 
with this soul appearing like the intellect, (become unified in the supreme 
Undecaying). Therefore vijndnamaya means resembling the intellect. When 
the limiting adjunct of the self is removed, these karmas and the soul, 
resembling the intellect, sarve, all; ekibhavanti, become indistinguishable, 
become unified; pare avyaye, in the supreme Undecay ing - in the infinite, 
imperishable Brahman that is comparable to space, and is birthless, ageless, 
proximate, immortal, fearless, without cause and effect, without interior and 
exterior, non-dual, auspicious, and calm ; just as the reflections of the sun 
etc. return to the sun on the withdrawal of the vessels of water etc., or the 
spaces circumscribed by pots etc. to space itself on the removal of pots etc. 

TOT TO: WMHl'HI: THjifc- 
ttt i 

TOT 
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8. As rivers, flowing dowi„ become indistinguishable on reaching the sea 
by giving up their names and forms, so also the illumined soul, having 
become freed from name and form, reaches the self-effulgent Purusa that is 
higher than the higher (Maya). 

Moreover, yatha, as; nadyah, rivers-Gangs and the rest; syandamanah, 
flowing down; gacchanti, attain; astam, invisibility, indistinguishable 
identity; samudre, in the sea, on reaching the sea; nama-rope vihaya, by 
giving up (their) names and forms; tatha, similarly; vidvan, the illumined 
soul; nama-rupdt vimuktah, having become freed from name and form—the 
creations of ignorance; upaiti, arrives at; the divyam purusam, self-effulgent 
Purusa, as described earlier; who is param, higher; parat, than the 
imperishable (Maya) already explained (II. i. 2). 

Ob i ection : Is it not well known that many obstacles beset the path to 
liberation? So even a knower of Brahman , when dead , ma y g o alon g a 
different course and may not reach Brahman Itself , bein g hindered bv one 
of the mental afflictions I or one of the gods or some such being. 





















Answer: Not so, for by knowledge itself are removed all the hindrances. 
The only obstacle to emancipation is ignorance, and there is no other 
hindrance; for emancipation is eternal and identical with the Self. 
Therefore: 

nqfci I 

cTTfiT <T*fd 
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9. Anyone who knows that supreme Brahman becomes Brahman indeed. 
In his line is not born anyone who does not know Brahman. He overcomes 
grief, and rises above aberrations; and becoming freed from the knots of the 
heart, he attains immortality. 

Sah yah ha vai, anyone who, in this world; veda, knows; tat, that; 
paramam brahma, supreme Brahman, directly as 'I am verily Brahman' ; he 
does not follow any other course. In the matter of his attaining Brahman, 
even the gods cannot raise any obstacle; for he becomes their Self. Hence 
one who knows Brahman, bhavati, becomes; brahma eva, Brahman indeed. 
Furthermore, asya kule, in his line, in the line of the knower of Brahman; na 
bhavati, is not bom; abrahmavit, anyone who does not know Brahman. 
Besides, even while he is alive, he tarati sokam, overcomes mental grief, 
caused by the loss of various desirable things. He tarati papmdnam, goes 
beyond aberrations, known as merit and demerit. Guhagranthibhyah 
vimuktah, having become freed from the knots of the heart, from the knots 
in the heart created by ignorance (II. i. 10); he bhavati, becomes; amrtah, 
immortal. This has already been said, the knot of the heart gets untied' etc. 
(II.ii.8). 

Thereafter, the conclusion is now being made by presenting the rule of 
transmission of the knowledge of Brahman: 



firmer: 

tT^rfr} NtgM'Tl* I 
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10. This (rule) has been revealed by the mantra (which runs thus) : To 
them alone should one expound this knowledge of Brahman who are 
engaged in the practice of disciplines, versed in the Vedas, and devoted to 
Brahman, who personally sacrifice to the fire called Ekarsi with faith, and 
by whom has been duly accomplished the vow of holding fire on the head.' 

Tat etat, this rule regarding the transmission of knowl edge; abhyuktam, 
is revealed; rca, by a mantra: Those who are kriyavantah, engaged in the 
practice of disciplines mentioned earlier; srotriyah, versed in Vedic studies 
and observances; brahmanisthdh, devoted to the inferior Brahman and 
seekers of the knowledge of the supreme Brahman ; who svayam, by 
themselves; juhvate (i. e. juhvati), sacrifice; ekarsim, to the fire named 
Ekarsi; sraddhayantah, with faith; tesdm eva, to them alone, who have 
become purified and fit recipients; vadeta, one should expound; etam 
brahmavidyam, this knowledge of Brahman. And to those alone one should 
expound yaih tu, by whom, moreover; cirnam, has been accomplished; 
vidhivat, duly, in accordance to rules; the sirovratam, vow of holding fire on 
the head, a Vedic vow as is familiar amongst the followers of the Atharva- 
Veda. 

TO TO 

^f?T fsciW II 

11. The seer Aligiras spoke of this Truth in the days of yore. One that has 
not fulfilled the vow does not read this. Salutation to the great seers. 
Salutation to the great seers. 



Rsih, the seer; named ahgirdh, Aiigiras; pura, in the days of yore; uvdca, 
spoke of; tat, that entity; etas satyam, which is this Truth, the imperishable 
Purusa ; to Saunaka who had approached duly and asked him. The idea 
implied is that, anyone else, too, should similarly speak to one who seeks 
for the highest good, who hankers after liberation, and approaches dutifully. 
Acimavratah, one who has not ful filled the vow; na adhite, does not (i. e. 
should not) read; etas, this, this (knowledge) in the form of the text. For 
knowledge becomes sufficiently clear for bearing fruit to one who has 
fulfilled the vow. 

The knowledge of Brahman is ended. Namah, salutation; parama- 
rsibhyah, to those great seers, starting with Brahma, through whom that 
knowledge was successively handed down, the great seers being those, 
beginning with Brahma, who directly saw and realized Brahman. Namah, 
salutation to those, again. The repetition is used as an indication of great 
regard, and as a conclusion of the Mundaka Upanisad. 

& ?TiT sfmffW: SpjTR ^TT 
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3^ ill Pd: siiPtB 5TT fern 

Om! 0 gods, may we hear auspicious words with the ears; while engaged 
in sacrifices, may we see auspicious things with the eyes; while praising the 
gods with steady limbs, may we enjoy a life that is beneficial to the gods. 

May Indra of ancient fame be auspicious to us; may the supremely rich 
(or all-knowing) Pusa (god of the earth) be propitious to us; may Garuda, 
the destroyer of evil, be well disposed towards us; may Brhaspati ensure our 
welfare. 


Om! Peace ! Peace ! Peace! 
MANIwUKYA UPANI$AD 


CHAPTER 1 


AGAMA-PRAKARANA (ON THE VEDIC TEXT) 



VfiMiyydrfr 

jrm*Ptrfw*5T*grTfa fvquft^ifacll^lH^^M 11 

tIt^t *njr<5^TmT ^ffarrot 

HWWWI^flq ^T MHMcfhffH II $1) 

fq^qirni f«*P**ifq^ino«iV4 ^ftnT^TpTOPT 

\ 

Mi^lTHI^I-WVirdr^^^T^dfrltll $S*TR II 

^rf^fTT^TTfr 3T#: ^ichPi ^mftr^T 

f^T TOtt^tmf^Trnprn^T: MM*ft Hfrf ft q : IRII 

Commentator's invocation : (1 ) I bow to that Brahman which after 
havin g enio vedl ( durin g the wakin g state) the g ross ob i ects b v pervadin g all 
the human ob j ectives throu g h a diffusion of Its ravs2 of unchan ging 
Consciousness that embraces all that moves or does not move : which a g ain 
after havin g drunk3 ( durin g the dream state ) all the variety of ob j ects . 
produced bv desire ( as well as action and i g norance ) and li g hted up bv the 
intellect .4 sleeps while enjoying bliss and makin g us en io v throu g h Ma va: 
and which is counted as the Fourths from the point of view of Maya, and is 
supreme, immortal, and' birthless. 

(2) May that Fourth one protect us which , after havin g identified Itself 
with the universe . 2 en io vs ( durin g the cosmic wakin g state ) the g ross 
obj ects created bv virtue l and vice ): which a g ain (durin g the cosmic dream 
state3 ) experiences through Its own light the subtle objects of enjoyment 
that are called up by Its own intellect; which, further (in sound sleep or 
cosmic dissolution), withdraws promptly all these into Itself; and which 
lastly becomes free from all attributes by discarding every distinction and 
difference. 

Introduction : v The letter Om is all this. Of this a clear exposition 
( follows )' ( Ma. ! ) _. These four Chapters ( of the Karika ) that sum up the 
q uintessence of the Vedantic ideas are commenced with the text . "The letter 
Om is all this . ' etc. Accordin gly, the connection , sub j ect matter , and utilit y 
( of this treatise ) need not be separ~ atelv dealt with. The connection , sub ject 




































































































matter , and utility that pertain to Vedanta itself should fit in here also .4 Still 
they ought to be briefly stated by one who wants to explain a treatise. In this 
connection it is to be noted that bv the very fact that a scripture ( " whether it 
be Vedanta or a treatise on it ) reveals the spiritual disciplines conducive to 
the g oal , it becomes endowed with a sub j ect , matter : and from this fact it 
becomes indirectl y possessed of a distinct relationshi p, a sub j ect matter , and 
utilit y.! What again is the objective in view? That is being explained: Just as 
the normal state of a man, afflicted by disease, consists in his getting cured 
of the disease, similarly- the normalcy of the Self, stricken with 
identification with misery, is regained through the cessation of the 
phenomenal universe of duality. The end in view is the realization of non¬ 
duality. Since the phenomenal world of duality is a creation of ignorance, it 
can be eradicated through knowledge; and hence this book is begun in order 
to reveal the knowledge of Brahman. This fact is established by such Vedic 
texts as: 'Because when there is duality, as it were, then one smells 
something, one sees something,' and so on (Br. 11. iv. 14) ; 'When there is 
something else, as it were, then one can see something, one can know 
something' (Br. IV. iii. 31) ; 'But when to the knower of Brahman 
everything has become the Self, then what should one see and through 
what? What should one know and through What?' (Br. II. iv. 14). 

That being so, the first chapter, devoted to'a determination of the meaning 
of Om, is based on (Vedic) traditional knowledge and is an aid to the 
ascertainment of the reality of the Self. The second chapter is concerned 
with rationally proving the unreality of that phenomenal world of duality, 
on the cessation of which is attained non-duality, just as the reality of the 
rope is known on the elimination of the illusion of a snake etc. imagined on 
it. The third chapter is there to establish rationally the truth of non-duality, 
lest it, too, should be negated by a similar process of argument. The fourth 
chapter seeks to refute through their own arguments all the un-Vedic points 
of view which are antagonistic to the ascertainment of the truth of non¬ 
duality and which remain involved in this, unreal duality by the- very fact 
of their mutual antagonism. 

How again does the ascertainment of the meaning of Om become an aid 
to the realization of the reality of the Self? The answer is: From such Vedic 

























texts as, '(That goal which all the Vedas with one voice propound, which all 
the austerities speak of, and wishing for which people practise 
Brahmacarya) -it is this, viz Om' (Ka. I. ii. 15), 'This medium is the best' 
(Ka. I. ii. 17), '0 Satyakama, this (Om) is verily Brahman, (superior and 
inferior)' (Pr. V. 2), 'Meditate on the Self as Om' (Mai. VI. 3), 'Om is 
Brahman' (Tai. I. viii. 1), 'Om indeed is all these' (Ch. II. xxiii. 3), it follows 
that just as the non-dual Self, notwithstanding the fact that It is the supreme 
Reality, can still be the substratum of all such illusions as the vital force . 
like the rone etc, becomin g the substrata of the illusory snake etc. , similarl y 
it is but Om that a p pears as all the ramifications of speech which have for 
their contents such illusory manifestations of the Self as the vital force etc. 
And Om is essentially the same as the Self , since it denotes the latter. And 
all the illusory manifestations of the Self , such as the vital force etc. , that 
are denoted bv the modifications of Om . do not exist apart from their 
names , in accordance with the Vedic texts: 'All transformation has speech 
as its basis , and it is name onl y 1 t Ch. VI. i. 4 ). 'All this phenomenal creation 
of that Brahman is strun g to g ether bv the thread of speech and bv the 
strands of names’ . 'All these are but dependent on names! . and so on. 
Hence the Upanisad says, 'Om iti etas aksaram idam saraam - the letter Om 
is all this.' 

ftfcT I T 

11*11 

1. This letter that is Om is all this. Of this a clear exposition (is started 
with) : All that is past, present, or future is verily Om. And whatever is 
beyond the three periods of time is also verily Om. 

As all these objects that are indicated by names are non-different from 
the names, and as names are non-different from Om, so Om is verily all 
this. And as the supreme Brahman is known through the relationship 
subsisting between name and its object, It, too, is but Om. Tasya, of that, of 
this letter, viz Om, that is the same as the supreme as well as the inferior 
Brahman; upavyakhydnam, a clear exposition, showing its proximity to 













































Brahman by virtue of its being a means for the attainment of Brahman; the 
expression, 'is to be understood as started with', has to be sup- pliedafter 
'clear exposition' to complete the sentence. Bhutam, the past; bhavat, the 
present; bhavisyat, the future; iti, these, that is to say, whatever is 
circumscribed by the three periods of time; (sarvam) onkdrah eva, (all this) 
is but Om, in accordance with the reasons already advanced. Ca yat 
trikalatitam, and whatever else there is that is beyond the three periods of 
time, that is inferable from its effects but is not circumscribed by time, e.g. 
the Unmanifested and the rest; tat apt, that, too; is ohkarah eva, verily Om. 

Though a word and the thing signified are the same, still the presentation 
in the text, 'This letter that is Om is all this' etc. was made by giving greater 
prominence to the word. The very same thing that was presented through an 
emphasis on the word is being indicated over again with a stress on the 
thing signified, so that the unity of the name and the nameable may be 
comprehended. For otherwise, the nameable having been grasped as 
dependent on the name, the doubt may crop up that the identity of the 
nameable with the name is to be taken in a secondary sense. And the 
necessity of understanding their identity arises from the fact that (once this 
identity is established,) one can by a single effort eliminate both the name 
and the nameable to realize Brahman that is different from both. And this is 
what the Upanisad will say in, 'The quarters are the letters of Om, and the 
letters are the quarters' (8). The Upanisad adverts to the topic in, 'All this is 
surely Brahman' etc. 

FtesnTTrm IRII 

2. All this is surely Brahman. This Self is Brahman. The Self, such as It 
is, is possessed of four quarters. 

Sarvam etat . all this , all this that was spoken of as but Om : is brahma . 
Brahman. And that Brahman that was indirectl y s poken of is bein g directl y 
and specificall y pointed out as . 'Avam dtmd brahma , this Self is Brahman. 1 
In the text . 'This Self is Brahman' , the very Self that will be presented as 
divided into four parts is bein g pointed out as one's innermost Self bv the 
word 'avam . this 1 , ( accompanied ) with a g esture of hand.l Sah avam atma . 

































that Self that is such , that is si g nified bv Om and exists as the hi g her and 
lower Brahman : is catuspdt . possessed of four quarters , like a tkdrsd- nana ) 
coin , but not like a cow? As the Fourth (Turiya) is realized by successively 
merging the earlier three, starting from Vi'sva, the word pdda (in the cases 
of Vi'sva, Taijasa and Prajna) is derived in the instrumental sense of that by 
which something is attained, whereas in the case of the Turiya the word 
pdda is derived in the objective sense of that which is achieved. 

The Upanisad shows how the Self can be possessed of four quarters: 

'JiMifVawit 

TJT^FTC: SW: <TR: ll^ll 

3. The first quarter is Vai'svanara whose sphere (of action) is the waking 
state, whose consciousness relates to things external, who is possessed of 
seven limbs and nineteen mouths, and who enjoys gross things. 

He (Vai'svanara) who has the jdgarita, waking state, as His sthdna, 
sphere of activity, is jdgaritasthdnah. He who has His prajnd, awareness, 
bahih, outside, directed to things other than Himself, is bahisprajnah. The 
idea is that Consciousness appears as though related to outer objects, owing 
to ignorance. Similarly, He has seven limbs. For completing the imagery of 
Agnihotra sacrifice contained in, 'Heaven is verily the head of that 
Vai'svanara-Self who is such; the sun is the eye, air is the vital force, space 
is the middle part, water is the bladder, and the earth indeed is the two feet' 
(Ch. V. xviii. 2), the Ahavaniya fire has been imagined as His mouth (ibid). 
He that is possessed of these seven limbs is saptangah. Similarly, He is 
ekonaviritsatimukhgh, possessed of nineteen mouths-the (five) senses of 
perception and the (five) organs of action make up ten , the vital forces - 
Prana and the rest - make up five , and (there are ) mind ( the thinkin g 
facult y), intellect , ego, and mind-stuff. These are mouths , since they are 
comparable to mouths : that is to sa v. they are the g ates of experiences. 
Since throu g h these aforesaid entrances Vaisvanara . thus constituted , en iovs 
g ross ob i ects-viz sound and the rest-therefore He is sthulabhuk . an en ioyer 
of the g ross. He is called vaisva- narah because He leads in diverse wavs all 
( visva ) bein gs ( nara ) ( to their en io vment ) . Or Vai'svanara is the same as 





















































Visvanara : He is called Vaisvanara fall bein gs) since He encompasses all 
bein g s bv virtue of His bein g non-different (in realit y) from the Self t i.e. 
Viral ) comprisin g all the g ross bodies. He is the prathamah padah . the first 
q uarter.' He gets this precedence, because the knowledge of the succeeding 
quarters is contingent on His knowledge. 

Objection : The topic under discussion being the possession of four 
quarters by the indwelling Self referred to in the text, 'This Self is Brahman' 
etc., how is it that heaven and the rest are presented as the head etc.? 

Answer: That is nothin g incon g ruous , inasmuch as the intention is to 
show that the entire phenomenal universe and the world of g ods , in the 
form of this ( g ross cosmic ) Self , contribute to the constitution of the four 
parts .2 If the presentation is made in this way, non duality stands 
established on the removal of the entire phenomenal world , and the Self 
existin g in all bein g s is realized as one , and all bein g s are seen as existin g in 
the Self. 1 And thus alone will stand affirmed the meaning of the Vedic text: 
He who sees all beings in the Self Itself, and the Self in all beings . . .' (_I's. 
6). Otherwise, the indwelling Self, as circumscribed by one's own body, will 
alone be perceived, as It is by the Samkhyas and others; and in that case the 
specific statement made by the Upanisads that It is non-dual (Ma. I. 7; Ch. 
VI. ii. 1) will remain unestablished for there will be no difference from the 
philosophies of the Samkhyas and others. But as a matter of fact, it is 
desirable to find all the Upanisads propounding the unity of all the selves. 
Therefore it is but reasonable that, having in view the identity of this 
embodied Self (as Visva) in the individual physical context with the Self as 
Virat (i.e. Vaisvanara) in the divine context, the former should be mentioned 
as possessed of seven limbs comprising such physical constituents as 
heaven etc. And this is confirmed by the logical grounds (for inferring 
unity) that is implied in, 'Your head would have dro p ped off if vou had not 
come to me' 1 (Ch. V. xii. 2). 

This identit y ( of Vi'sva t with Virat is su gg estive of the unit y ( of Tai i asa 
and Pra iiia) with Hiran vag arbha and the Unmanifested ( respectivel y) as 
well. And this has been stated in the Madhu-brahmana ( of the 
Brhadaranvaka Uoanisad ) : ' ( The same with ) the shinin g immortal bein g 


































































who is in this earth , and the ( shinin g immortal ) corporeal bein g f in the 
body). ( These four are but this Self ) ' etc. ( II. v. 1 ) . As for the unity of the 
Self in slee p fPraina) and the Unmanifested , it is a patent fact because of the 
absence of distinctions? Such being the case, it will become proved that 
nonduality follows on the dissipation of all duality. 

fecffrl: qTT: 11*11 

4. Taijasa is the second quarter, whose sphere (of activity) is the dream 
state, whose consciousness is internal, who is possessed of seven limbs and 
nineteen mouths, and who enjoys subtle objects. 

Taijasa that has the dream state as his sphere of activity is svapnasthanah. 
The consciousness of the waking state, though it is only a state of mental 
vibration, is associated with many means, and it appears to be engrossed in 
external objects, and thus it leaves in the mind the corresponding 
impressions. Under the impulsion of ignorance, desire, and (past) action, 
that mind, thus possessed of the impressions like a piece of painted canvas, 
makes its appearance (in the dream state) just as in the waking state, but 
without any external means. In line with this is-the statement, '(When he 
dreams), he takes away a little of (the impressions of) this all-embracing 
world (the waking state)' (Br. IV. iii. 9). Similarly, in the Upanisad of the 
Atharva-Veda, after introducing (the subject) with '(All the senses) become 
one in the highest deity, the mind', it is said, 'In this dream state, this deity 
(the mind) experiences greatness' (Pr. IV. 5). The mind is antah, internal in 
relation to the senses. And he whose prajnd, awareness in dream, takes the 
forms of the impressions in that (antah, internal) mind, is antah- prajnah, 
aware of internal objects. He is called Taijasa (luminous), since he becomes 
the witness of the (modes of) cognition that is bereft of objects and appears 
only as a luminous thing. As Vi'sva is dependent on objects, he experiences 
the (modes of) gross cognition, whereas the awareness that is experienced 
here consists of mere impressions; and hence the enjoyment is subtle. The 
rest is common (with the earlier paragraph). Taijasa is the second quarter. 
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5. That state is deep sleep where the sleeper does not desire any 
enjoyable thing and does not see any dream. The third quarter is Praj?a who 
has deep sleep as his sphere, in whom everything becomes undifferentiated, 
who is a mass of mere consciousness, who abounds in bliss, who is surely 
an enjoyer of bliss, and who is the doorway to the experience (of the dream 
and waking states). 

Since slee p, consistin g in the unawareness of Realit y, is a common 
feature of the two states (of wakin g and dream ) where there are the 
presence and absence ( respectivel y, of perceptible g ross ob j ects ), therefore 
the adverbial clause . v Where the sleeper' etc. .t is used in order to keep in 
view the state of deep sleep. Or since sleep, consisting in the unawareness 
of Reality, is equally present in all the three states, deep sleep is being 
distinguished (by that clause) from the earlier two states. 1 Yatra . in which 
place , or at which time : suptah . the slee ping man : na pa.fivati . does not see : 
kancana saapnam . any dream : na kamavate . does not desire ; ka ncana 
kamam . an y enio vable thin g -for in deep sleep there does not exist , as in the 
two earlier states , either dream , consistin g in the perception of thin gs 
otherwise than what they are , or any desire2 -this is tat susuptam, that state 
of deep sleep. He who has got this state of deep sleep as his sphere is 
su,cupta- sthanah. He is said to be ekibhutah, undifferentiated, since the 
whole host of duality, that are diversified as the two states (of waking and 
dream) and are but modifications of the mind, become non-discemible (in 
that state) without losing their aforesaid characteristics, just as the day 
together with the phenomenal world becomes non-discemible under the 
cover of nocturnal darkness. As such, conscious experiences, that are but 
vibrations of the mind in the waking and dream states, become solidified, as 
it were. This state is called prajnanaghanah, a mass of consciousness, since 
it is characterized by the absence of discrimination. It is a mass of mere 
consciousness like everything ap pearing as a mass by becoming 
indistinguishable under nocturnal darkness. From the use of the word eva, 





















































merely, it follows that there is nothing of a separate class other than 
consciousness. And he is dnanda- mayah, full of joy, his abundance of joy 
being caused by the absence of the misery involved in the effort of the mind 
vibrating as the objects and their experiencer; but he is not Bliss itself, since 
the joy is not absolute. Just as in common parlance, one remaining free 
from effort is said to be happy or dnandabhuk, an experiencer of joy, so this 
one, too, is called dnanda- bhuk, for by him is enjoyed this state that 
consists in extreme freedom from effort, in accordance with the Vedic text, 
" this is its supreme bliss' (Br. IV. iii. 32). He is cetomukhah, since he is the 
doorway to the consciousness of the experiences in the dream and waking 
states. Or he is called cetomukhah, because consciousness, appearing as 
empirical experience, is his doorway or entrance leading to the states of 
dream and waking. He is called prdjnah, Prajna, conscious par excellence, 
since in him alone is there the knowledge of the past and the future and of 
all things. Even though lying in deep sleep he is called Prajiia (conscious) 
because of his having been so earlier (in the two former states of dream and 
waking) ; or he is called conscious, since he alone is possessed of the 
peculiar characteristics of mere (undiversified) consciousness, whereas the 
other two have diversified knowledge as well. This Prajiia, as described, is 
the third quarter. 

TjcTRT*? Il^ll 

6. This one is the Lord of all; this one is Omniscient; this one is the inner 
Director (of all); this one is the Source of all; this one is verily the place of 
origin and dissolution of all beings. 

Esah . this one tthis Pra inah when in his natural state : is surel y 
sarvesvarah . the Lord of all , of all diversity inclusive of the heavenly world : 
and contrary to what others believe in . He ithe Lord of all ) is not somethin g 
intrinsically different from this one ( " that is Pra iiia). as is borne out bv the 
Vedic text . v O g oodlookin g one , f the individual soul conditioned b vl the 
mind is tethered to (that is to sa v. has for its g oal ) the Vital Lorce (which is 
Brahman V t Ch. VI. viii. 2 ) . This one , ag ain , in his istate of ) immanence in 










































all diversit y, is the knower of all : hence esah sarva i nah . this one is 
Omniscient. Esah . this one , is : antarvami . the inner Controller : this one . 
indeed , becomes also the Director of all bein g s bv enterin g inside tantar ). 
For the same reasons he gives birth to the universe together with its 
diversities, as described before; and hence esah yonih, this one is the 
Source; sarvasya, of all. And since this is so, therefore this very one, is hi, 
certainly; prabhava-apyayau, the place of origin and dissolution ; bhutanam, 
of all beings. 


GAUDAPADA’S KARIKH 


Pertaining to this aforesaid idea, here occur these verses : 

Atra, with regard to the subject matter dealt with; ete slokah bhaaanti, 
here occur these verses : 
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1. Vi'sva experiences the external things and is allpervading; but Taijasa 
experiences the internal things; similarly, Prajna is a mass of consciousness. 
It is but the same entity that is thought of in three ways. 

The purport of the verse is this: The transcendence of the three states b v 
the Self . Its unit y, purit y, and unrelatedness (to anythin g) are proved bv the 
fact of Its existence in the three states in succession and of Its bein g 

interlinked bv memor y as T. This is borne out bv the illustration of the 
g reat fish and others in the Vedic texts, I 


fircst *hhi«h^ fora: i 


2. Vi'sva is met with in the right eye which is his place of experience. But 
Taijasa is inside the mind. Prajiia is in the space within the heart. In three 









































ways he exists in the body. 


This verse aims at discoverin g how all the three , startin g with Vi'sva . are 
ex perienced in the wakin g state itself. Vi'sva . the witness of g ross ob j ects , is 
primarily experienced ) in the daksina-aksi, right eye, that is his mukha, 
mouth (or place of experience); and this is in accordance with the Vedic 
text, 'This being who is in the right eye is named Indha' (Br. IV. ii. 2). He 
who is Indha or Vai'svanara, possessed of effulgencethe Viral Self 
(identifying Itself with the cosmic gross body) that is within the sun - and 
he who is the individual) Self (i.e. Vi'sva) in the (right) eye are identical. 

Objection : Hiranyagarbha is different, and different also (is the soul 
that), is the knower of the body and senses, that exists in the right eye as the 
controller of the eyes, that is the cognizer, and that is the master of the body. 

Answer: Not so . for in reality no difference is admitted , in accordance 
with the Vedic text . 'One efful g ent bein g hidden in all creatures' (S'v. VI. 
11). and the Smrti texts . 'Q scion of the Bharata dynast y, know me . again. 
as the knower of the bodies and senses , in all the bodies' ( G. XIII . 2). 
'Indivisible , and vet existin g in all bein gs, as thou g h divided 1 ( G. XIII. 16 ).2 

Thou g h Visva exists equally in all the or g ans , he is specially referred to 
as existin g in the ri g ht eve , for in the ri g ht eve is noticed the clarity of his 
t Visva’s ) perception. The soul , with its abode in the ri g ht e ve, perceives 
some form : and then closin g the eves and recollectin g that very form sees it 
manifested , manasi antah . inside the mind , in the form of impressions as in 
a dream. 1 As it is the case here , so is it in dream. Therefore , thou g h Tai iasa 
is within the mind , he is really the same as Visva. On the cessation of the 
activity called memor y. Prai iia . sittin g dkdse ca hrdi . in the space within the 
heart , becomes free from the diversit y ( of ob j ects and their perceivin g 
subj ect ) and continues to be a mere mass of consciousness , for then there is 
no functionin g of the mind .2 Perception and recollection are merel y 
vibrations of the mind : in the absence of these , there is mere existence in an 
unmanifested state , in the heart , in identification with the vital force , as is 
said in the Vedic text . 'It is the vital force indeed that en g ulfs all these 1 t Ch. 
IV. iii. 3 ) . Tai i asa is the same as Hiran vag arbha because of existin g in the 







































































































mind .3 as is declared by the Vedic texts: V Bein g attached , he . tog ether with 
the work , attains that result to which his l subtle body or mind tis at¬ 
tached ) '! I Br. IV. iv. 6 ). v This Purusa identified with the mind . 2 land 
resplendent, is realized within the heart)' (Br. V. vi. 1), and so on. 

Ob i ection: The vital force is a manifested (i.e. perceptible ) reality in dee p 
sleep and the or g ans mer g e into it.3 How can the vital force be 
unmanifested? 

Answer: That is no defect : for an undifferentiated thin g is characterized 
by absence of anv distinction of time and space. Amon g those who think 
themselves to be intimately connected with the individualized vital force .4 
although the vital force appears to be differentiated so long as (individual) 
identification with Prana persists still, since the self-identification with any 
speciality resulting from the delimitation of the body is absent in the vital 
force during deep sleep, the vital force is then surely undifferentiated.1 Just 
as in the case of people identif ying themselves with individualized vital 
force , the vital force becomes unmanifested after death , similar , too , is the 
unmanifestedness in the state of absence of distinctions f in deep slee p) in 
the case of those who identify themselves with the vital force , and similar 
also is its potentiality to produce effects. And the witness in the state of 
unmanifestedness and deep sleep is the same f Con- sciousness ) .2 Moreover . 
since the individuals who identify themselves with limitations , or witness 
those states , ap pear as identical with the Unmanifested , the fore g oin g 
attributes . An whom everythin g becomes undifferentiated' . v who is a mass 
of consciousness' , etc. , become a p propriate with re g ard to him3 t i.e. Pra ina 
in deep slee p, identif ying himself with Prana ) . And there is also the reason 
adduced earlier4. 


Objection: Why should the Unmanifested be called Prana (Vital Force)? 

Answer: Because of the Vedic text, v 0 good-looking one, (the individual 
soul conditioned by) the mind is surely tethered to (that is to say, has for its 
goal) the Prana' (Ch. VI. viii. 2). 















































































Objection: In that text the word Prana means Brahman that was 
introduced as Existence in the sentence, "0 good-looking one, in the 
beginning this was Existence alone' (Ch. VI. ii. 1). 


Answer: That is no valid ob j ection . for Existence was assumed there to 
be the seed ( of creation ) . Thou g h in that sentence the Existence-Brahman is 
denoted bv the word Prina . still that Existence ( -Brahman ) i s called Prina as 
well as Existence without rulin g out Its bein g the source of the emer g ence 
of individual bein g s. Had the seedless (non-causal ) state of Brahman been 
meant , the text would have declared . "Not this , not this' ( Br. IV. iv. 22 : IV. v. 
15). 'From which speech turns back 1 ( Tai. II. 9 ). 'That (Brahman ) is surel y 
different from the known , and , ag ain . It is above the unknown' I Ke. I. 4 ). 
and so on . as it is also stated bv the Smrti . At is called neither existence nor 
nonexistence' (G. XIII. 12 ) . If Brahman in Its seedless ( non-causal ) state be 
meant there , then the Individuals that mer g e in It in deep sleep and 
dissolution cannot reasonably re-emer ge, ands there will be the possibility 
of the freed souls returning to take birth again, for in either case, the 
absence of cause is a common factor. Besides, in the absence of any seed 
(of the worldly state) to be burnt by the knowledge (of Brahman), 
knowledge itself becomes useless. Hence Exist ence is referred to as Prina 
(in the Chandogya Upanisad), and in all the Upanisads It is spoken of as the 
cause in all the Upanisads by assuming It (for the time being) to be the seed 
of others. And it is because of this that It is referred to-by refuting Its causal 
state-in such Vedic texts as, "Superior to the (other) superior imperishable 
(Maya) (Mu. II. i. 2), "From which speech turns back' (Tai. II. 9), "Not this, 
not this' (Br. IV. iv. 22), etc. That supremely real state-free from causality, 
relation with body etc. and modes of waking etc. - of that very entity that is 
called Prajna, will be £poken separately in its aspect as the Turiya (Fourth). 
The causal state, too, is verily experienced in the body, inasmuch as an 
awakened man is seen to have such a recollection as, "I did not know 
anything (in my deep sleep).' Hence it is said, "TridM dehe vyavasthitah - 
existing in three ways in the body'. 
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3. Visva ever enjoys the gross; Taijasa enjoys the subtle; and similarly 
Prajfia enjoys bliss. Know enjoyment to be threefold. 

?ptt tot fw ijfa ir*n 

4. The gross satisfies Visva, and the subtle satisfies Taijasa. And so also 
joy satisfies Prajila. Know enjoyment to be threefold. 

The two verses need no explanation. 

to| tt ^rrrt *r iivoi 

5. He who knows both these-viz the enjoyment that there is in the three 
states, and that which is declared to be the enjoyer there-does not become 
affected even while enjoying. 

Trisu dhamasu, in the three states, of waking and the rest; there is but one 
bho.ly'am, object of enjoyment, that appears in triple form, known as gross, 
subtle, and bliss. And the entity known by the names of Viva, Taijasa, and 
Prajna, is prakirtitah, declared to be; the one bhoktd, enjoyer, because of 
their being unified together as one through the single concept of v I am that', 
and because there is no distinction so far as cognition (by them) is 
concerned. He who veda, knows; etat ubhayam, both these, as diversified 
multifariously into enjoyers and the things of enjoyment; sah, he; na lipyate, 
does not become affected; bhunjanah, even while enjoying, because all that 
is enjoyable belongs to a single enjoyer. For nothing is added to or deducted 
from one's nature by one's own objects (of enjoyment or awareness) -as in 
the case of fire, which does not lose or gain (in its essential nature) by 
consuming its own fuel. 

SPR*: TT^TOTRT UdlfaPcT fafaviq: I 
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6. It is a well-established fact that origination belongs to all entities that 
have existence. Mina creates all (objects) ; Purusa creates separately the 
rays of Consciousness (that are the living creatures). 

Prabhavah . ori g ination , in their own respective a p parent a p pearances 
consistin g of names and forms created bv i g norance : sarvabhnvdndm 
sat dm . belon g s to all the entities that exists I n their different modes of 
Visva . Tai i asa . and Pra i na. It will be said later on . v ... a barren woman's son 
is born neither throu g h Mava nor in realit y' ( Kdrikd . III. 28 ) . For , if birth 
really belon g s to nonentities themselves , then Brahman , which is beyond all 
empirical relations , will be left without an y g round of co g nition .2 and may 
be equated with nonentity. But as a matter of fact, it is seen that the snake 
and such other things created by ig norance and sproutin g from the seed of 
Mava. and a p pearin g as a rope etc. , have their existence as the rope etc. 
( which are their substrata ) . For nobod y perceives anywhere a rope-snake or 
a mira g e if there is no substratum. Just as the snake surely had its existence 
as the rope before its illusor y ap pearance as the snake , so also all positive 
entities , before their manifestation , certainly had their existence in the form 
of their cause . Prana. 1 And it is therefore that the Upanisad . too , sa vs. All 
this (that is in front ) is but Brahman' ( Mu. II. ii. 11 ). In the be g innin g this 
( universe ) was but the Self ( Br. I. iv. 1 ) . Pranah i anavati . Prana creates : 
sarvam . all. Purutah i anavati . Purusa creates : prthak . separatel y; cetomtun . 
the ravs of Consciousness , that issue out (from Purusa ) like ravs from the 
sun , that are the modes of the intelli g ence of Purusa who is bv nature 
Consciousness , that are comparable to the reflections of the sun on water . 
and that a p pear diver g ently as Visva . Tai iasa, and Prana in the:-different 
bodies of g ods , animals , and others- ( P.urusa creates ) all these ravs of 
Consciousness that possess the characteristics of livin g creatures , that differ 
from what has assumed the a p pearance of ob j ects , and that are similar (to 
Purusa ) i ust as the sparks of fire ( are to fire ), or the reflections of the sun on 
water ( are to the sun ) . But Prana , or the Self in the causal state , creates all 
other entities2 as shown in the Vedic texts: v As a spider (spreads and 
withdraws its thread)' (Mu. I. i. 7 i, and as from fire tiny sparks fly in all 
directions’ 'Br. II. i. 20). 
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7. Others steeped in cognition about creation consider origination as an 
exuberance of God), while by others it is imagined that creation is 
comparable to dream or magic. 

Sristicinlakiih, people steeped in the thought (or theories) of creation; 
many ante, consider; that creation is a vibhuti, exuberance, (a demonstration 
of the superhuman power), of God. The idea implied is that for people who 
think of the supreme Reality there is no interest in questions regarding 
creation, (which is illusory as is declared in the Vedic text, 'Indra (the 
Lord), on account of Maya, is perceived as manifold' (Br. II. v. 19). For 
those who observe a magician throw up a rope into the sky, ascend it 
bearing arms and vanish out of sight, and engage in a fight in which he is 
cut to pieces and falls to rise up again, do not evince any interest in 
deliberating on the reality of the magic and its effect conjured up by him. 
So also, analogous to the spreading out of the rope by the magician, is this 
manifestation of deep sleep, dream, and so on; comparable to the magician 
who has climbed up the rope are the Prajha, Taijasa, and the rest in those 
states; and different from the rope and the man who has climbed up it is the 
real magician. Just as that very magician stands on the ground, in visible 
because of his ma g ical cover , similar is the supreme Reality called Turi va. 
Therefore the noble people , aspirin g to liberation , evince interest in the 
contemplation of that Turiva alone . but not so in that of creation which 
serves no purpose. Hence these theories are advanced onl y b v those who 
cog itate about creation. This fact is stated in svapnamavdsaru pa. of the 
same nature as dream and ma g ic.' 

swwni snit: qfwftfa i 

8. With regard to creation some have the firm conviction that creation is a 
mere will of the Lord. People engrossed in the thought of time (to wit, 
astrologers) consider that birth of beings is from time. 






























Srstih, creation; is icchamatram, a mere will; prabhoh, of the Lord, 
because His will is unfailing. A pot, for instance, is a mere thought (of the 
potter), and it is nothing beyond thought. Some think that creation is from 
time alone. 

*ft*n*l fftrpffarfir i 

9. Some others say that creation is for the enjoy ment (of God), while 
still others say that it is for (His) disport. But it is the very nature of the 
Effulgent Being, (for) what desire can One have whose desire is ever 
fulfilled? 

Others think that srstih . creation : i s bho g artham . for the sake of 
enjo yment : l and ) kridartham . for the sake of disport. These two views are 
refuted bv ' devasva esah svabhavah avam . of the Efful g ent Bein g this is the 
nature's etc. , b v basin g the ar g ument on the Nature ( of God ) . Or . all the 
points of view? are refuted bv assertin g. "Aptakamasva ke sorha . what 
desire can One have whose desire is ever fulfilled?' For apart from the fact 
that the rope etc, are constituted bv natural i g norance .3 no cause can be 
ascertained for their appearing as snake etc. 

UPANISAD 

The fourth quarter which follows in order has to be stated; hence this is 
presented (by the Upanisad) in 'nantah prajnam, not conscious of internal 
world' etc. Since It (i.e. Turiya) is devoid of every characteristic that can 
make the use of words possible, It is not describable through words; and 
hence the (Upanisad) seeks to indicate Turiya merely through the negation 
of attributes. 

Objection: In that case is It a mere void? 

Answer: No . for an unreal illusion cannot exist without a substratum : for 
the illusion of silver , snake , human bein g. mira ge, etc. , cannot be ima g ined 

















































to exist apart from the ( correspondin g) substrata of the mother of pearl . 
rope, stump of a tree , desert , etc.l 

Objection: In that case, just as a pot etc. that hold water etc. are denoted 
by words, so also Turiya should be specified by (positive) words, and not by 
negations, for It is the substratum of all such illusion as Prana etc. 

Answer: Not so, because the illusion of Prana and the rest is unreal just 
as silver and the rest are on the mother of pearl etc. For a relation between 
the real and the unreal does not lend itself to verbal representation, since the 
relation itself is unsubstantial. Unlike a cow, for instance, the Self, in Its 
own reality, is not an object of any other means of knowledge; for the Self 
is free from all adventitious attributes. Nor like a cow etc. does It belong to 
any class; because, by virtue of Its being one without a second, It is free 
from generic and specific attributes. Nor is It possessed of activity like a 
cook for instance, since It is devoid of all action. Nor is It possessed of 
qualities like blueness etc.. It being free from qualities. Therefore It baffles 
all verbal description. 

Objection : It will, in that case, serve no useful purpose, like the horn of a 
hare and such other things. 

Answer: Not so; for when Turiya is realized as the Self, it leads to the 
cessation of craving for the nonSelf, just as the hankering for silver ceases 
on recognizing the nacre. Indeed, there can be no possibility of such defects 
as ignorance, desire, and the like, after the realization of Turiya as one's 
Self. Nor is there any reason why Turiya should not be realized as identical 
with one's Self, inasmuch as all the Upanisads aim at this conclusion, as is 
evidenced by the texts, 'Thou art That' (Ch. VI. viii-xvi), 'This Self is 
Brahman' (Br. II. v. 19),. 'That which is the Self is Truth' (Ch. VI. viii.7), 
'The Brahman that is immediate and direct' (Br. III. iv. 1), 'Since He is 
coextensive with all that is external and internal and since He is birthless . . 
.' (Mu. II. i. 2), 'The Self indeed is all this' (Ch. VII. xxv. 2), and so on. 

This very Self , that is the supreme Reality but has false a p pearances . has 
been spoken of as possessed of four quarters. Its unreal form has been dealt 























with , which is a creation of i g norance and which is analo g ous to a snake 
su perimposed on a ro pe, and consists of the three quarters that are related 
( mutuall y) like the seed and its sprout.! Now, in the text beginning with, 
'nantahprajnam, not conscious of the internal world', the Upanisad speaks 
of the non-causal, supremely real state, comparable to a rope etc., by way of 
eliminating the aforesaid three states, com parable to the snake etc. 
(superimposed on the rope etc.). 
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7. They consider the Fourth to be that which is not conscious of the 
internal world, nor conscious of the external world, nor conscious of both 
the worlds, nor a mass of consciousness, nor conscious, nor unconscious; 
which is unseen, beyond empirical dealings, beyond the grasp (of the 
organs of action), unin- ferable, unthinkable, indescribable; whose valid 
proof consists in the single belief in the Self; in which all phenomena cease; 
and which is unchanging, auspicious, and non-dual. That is the Self, and 
That is to be known. 

Objection: The start was made with the premise that the Self is possessed 
of four quarters. Then, after the presentation of the three quarters, it has 
become evident that the fourth is different from those three that are 
conscious of the internal world, and so on; and hence the negation through 
v not conscious of the internal world' etc. becomes futile. 

Answer: Not so; for as the true nature of the rope is realized through the 
negation of the illusions of a snake etc., so the very Self, subsisting usually 
in the three states, is sought to be established as Turiya in the same wav as 
is done in the case of the text . v That thou art’s (Ch. VI. viiik For if Turi va. 
whose characteristics are dissimilar to those of the Self in the three states . 

be really different ( from the Self ), then owin g to the absence of anv means 
for realizin g Turiva the scriptural instruction would be useless or Turi va 



































will be reduced to a non-entitv. On the view , however , that like the ro pe. 
ima g ined variously as a snake etc. , the Self , too , thou g h one , is ima g ined in 
the three states to be possessed of such attributes as consciousness of the 
internal world etc. , there follows in the Self the cessation of the phenomenal 
world of misery simultaneously with the valid knowled g e arisin g from the 
neg ation of such attributes as bein g conscious of he internal world : and 
therefore there remains no need to search for anv other means of knowled ge 
or anv other discipline Hike constant thinkin g ) for the realization of Turi va. 
This is similar to what ha p pens in the case of the knowled g e of the ro pe 
where the elimination of the snake from the rone occurs simultaneously win 
the discrimination between the rone and the snake .2 On the contrary, by 
those who hold the view that in the act of knowing a pot, for instance, an 
instrument of knowled g e en gag es in some other activity in addition to the 
removal of darkness (from the not etc. ), it mav as well be held that in the 
matter of splittin g wood , the act of splittin g engag es in doin g somethin g to 
one of the two parts in addition to removin g the adhesion of the two 
members.! On the other hand, if it is true that the means of knowledge, 
engaged in distinguishing a jar from the darkness (covering it), fulfils its 
goal by merely removing the unwanted darkness, just as the act of cutting, 
aimed at tearing apart the adhesion of the parts of the wood to be split, fully 
serves its purpose by separating the parts, then the knowledge of the jar 
emerges immediately; and it is not achieved by any instrument of 
knowledge. Just as it is here, so in the case of Turiya the instrument of 
knowledge --which is nothing but a valid knowledge arising from negation 
and intended to separate such ideas as being 'conscious of the internal 
world' that are superimposed on the Self- has no other action on Turiya, 
apart from eliminating the unwanted attributes like being 'conscious of the 
internal world 1 : 1 for simultaneously with the cessation of such attributes as 
bein g 'conscious of the internal world 1 . there comes about the eradication of 
such distinctions as the knower . f the known , and the knowled ge) . So also it 
will be said . 'Duality ceases to exist after realization 1 tKarika . I. 18 ). for 
knowled ge l as a mental state ! does not continue for a second moment 
followin g that of the cessation of duality. Should it . however , continue , it 
will lead to infinite re g ress resultin g in non-cessation of dualitv.2 Therefore 
the conclusion arrived at is that all evils, such as being 'conscious of the 
internal world', superimposed on the Self, cease simultaneously with the 























































































application (i.e. birth) of the instrument (of illumination) which is nothing 
but a valid knowledge arising from negation (of duality). 

By the phrase, 'nantah-prajnam, not conscious of the internal world', is 
eliminated Taijasa. By 'na bahis- pra nnam, not conscious of the outside 
world', is eliminated Visva. By v na ubhayatah-praj'nam, not conscious of 
either' is ruled out the intermediate state between dream and waking. By 'na 
prajndnaghanam, not a mass of consciousness' is denied the state of deep 
sleep, for this consists in a state of latency where every thing becomes 
indistinguishable. By 'na prajnam, nor conscious' is denied being aware of 
all objects simultaneously (by a single act of consciousness). By 'na 
aprajham, nor unconscious' is negated insentience. 

Objection : Since attributes like being 'conscious of the internal world' 
are perceived as inhering in the Self, how, again, can they be understood to 
become non-existent, like the snake etc. in the rope etc., by a mere 
negation? 

The answer is: Since like the imaginary diversities such as a snake, a line 
of water, etc., superimposed on the rope -the above states (appearing on the 
Self) mutually rule out each other, though they are in essence one with the 
witnessing Consciousness, and since the witnessing Consciousness in Its 
essence is unchanging in all the states, it follows that the witness is true. 

Objection: It changes (i.e. disappears) in deep sleep. 

Answer: Not so . for one in deep sleep is co g nized (as soaked in 
Consciousness ):! and this is borne out by the Vedic text, 'for the knower's 
function of knowing can never be lost' (Br. IV. iii. 30). 

Hence . It is adrstam . unseen.2 Since It is unseen (i.e. unperceived), 
therefore It is avyavahdryam, beyond empirical dealings; agrdhyam, 
beyond the grasp, of the organs of action; alaksanam, without any logical 
ground of inference, that is to say, uninferable. Therefore It is acintyam, 
unthinkable. Hence It is avyapade- syam, indescribable, by words. It is eka- 
dtma pratyaya- sdram, to be spotted by the unchanging belief that It is the 
same Self that subsists in the states of waking and so on. Or, the Turiya that 












has for Its sara, valid proof, eka dtmapratyaya, the single belief in the Self, 
is the eka-atmapratyaya-sara. And this is in accord with the Vedic text: 'The 
Self alone is to be meditated upon' (Br. I. iv. 7). 

The attributes , such as bein g "conscious of the internal world 1 , belon ging 
to the possessors of the states ( viz Visva . Tai i asa . and Pra ina). have been 
neg ated. In v prapancopasamam . the one i n whom all phenomena have 
ceased 1 , etc, are bein g denied the attributes of the states of wakin g etc. 
Hence It is sdntam . unchan ging: ' sivam . auspicious.2 Since It is advaitam, 
non-dual, free from illusory ideas of difference; therefore many ante, (they) 
consider It to be; the Turiya, caturtham, the Fourth, being distinct from the 
three quarters that are mere appearances. 'Sah dtmd, That is the Self; soh 
vijneyah, That is to be known'-this is said to imply that just as the rope is 
known to be different from the snake, the crack on the ground, or the stick, 
superimposed on it, similarly, that Self is to be known (as different from the 
superimposed states) - the Self that is presented in the sentence 'That thou 
art' (Ch. VI. viii-xvi L and that has been spoken of bv such texts as 'He is 
never seen , but is the witness' ( Br. Ill, vii. 23 ). 'for the vision of the witness 
can never be lost 1 ( Br. IV. iii. 23 ). etc. 'That is to be known'-this is spoken of 
from the standpoint of the previous state of i g norance . 1 for on the dawn of 
knowledge, no duality is left. 

GAUDAPADA'S KARIKA 
Here occur these verses (of Gaudapada) : 
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10. The unchanging non-dual One is the ordainer - the Lord-in the matter 
of eradicating all sorrows. The effulgent Turiya is held to be the all- 
pervasive source of all objects. 

.Niartteh, in the matter of eradication; sarvaduhkha- nam, of all sorrows, 
represented by Visva, Taijasa, and Prajna; the Self that is Turiya is isanah, 
the ordainer. 'Prabhuh, Lord' is an explanation of the word isanah. The idea 











































is that He is the Lord capable of ordaining the cessation of sorrow; for 
sorrow ceases as a result of His knowledge. (He is) avyayah, un chan ging. 
that is to sa v. does not deviate from His nature. Whv is this so? Because He 
is advaitah . nondual , on account of the falsity of all ob j ects , like the snake 
on a rone. He who is this devah . efful g ent One , so called because of His 
self-efful g ence : smrtah . held to be : turvah . the Fourth : and vibhuh . the 
Omnipresent t source ) t. 

For determining the true nature of Turiya, the generic and specific 
characteristics of Visva and the rest are being ascertained: 
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11. Those two, viz Visva and Taijasa, are held to be conditioned by cause 
and effect. Prajna is conditioned by cause. But both these do not exist in 
Turiya. 

Kdrya, derived in the sense of anything produced, means the state of 
being the effect. Kdrana, derived in the sense of anything that acts, means 
the causal state. Those two, viz vi,sva-taijasau, Visva and Taijasa, as 
described earlier; isyete, are held to be; (kdrya-kdrana- baddhau), bound by, 
conditioned by, the states of seed and fruit, consisting in the non¬ 
apprehension and misapprehension of Reality. But Prajna is bound by the 
causal state alone. The non-apprehension of Reality alone is the cause of 
bringing about the state of Praina. Therefore tau dvau, both these two-the 
causal and the resultant conditions, the non-apprehension and 
misapprehension of Reality, respectively -na sidhyatah turye, do not exist, 
that is to say, are not possible, in Turiya. 

HIcTOT * Miig ft q ^T TTcft ^fTpT I 
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12. Prajna does not comprehend anythingneither himself nor others, 
neither truth nor falsehood. But that Turiya is for ever everything and the 


































witness. 


How, again, is Prajna conditioned by the causal state, and how are the 
bondages of non-apprehension and misapprehension impossible in the case 
of Turiya? Since unlike Visva and Taijasa, Prajna ne sarnvetti, does not 
apprehend; kincana, anything, any external duality that is different from the 
Self and is born of the seed of ignorance, therefore he is conditioned by the 
darkness of non-perception of Reality, which is the seed of false perception. 
Since tat, that; Turiya is sadd, for ever; sarva-drk, all (sarva) that there is as 
well as its witness (drk), there being nothing besides Turiya; therefore the 
seed consisting in nonperception of Reality does not exist there (in the 
Turiya). And just because of this there is also the absence in Turiya of false 
perception resulting from non-perception; for in the sun, which is ever 
resplendent, there is no possibility of the opposite, darkness, or shining in 
any way other than that of the sun - in conformity with the Vedic text, 'for 
the vision of the witness can never be lost' (Br. IV. iii. 23). Or, Turiya is said 
to be the 'sarva-drk, seer of everything' for ever, because it is but Turiya 
who, by existing in all beings during the dream and the waking states, 
seems to be the seer of everything. For the Upanisad says, 'There is no 
other witness but This' (Br.III. viii. 11). 

xmg«I«4l: I 
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13. Non-perception of duality is common to both Prajna and Turiya. 
Prajna is endued with sleep that is a causal state. But in Turiya that sleep 
does not exist. 

This verse is meant to remove the doubt arising from another source. 
'The non-perception of duality being similar, why should Prajna alone be 
conditioned by causality and not Turiya?' - this doubt that may arise is 
being refuted. The reason is that Prajna is bija-nidra yutah; nidra, sleep, 
consists in the non-perception of Reality, and that itself is the bra, seed of 
the birth of the cognition of varieties; and Praina is y. ' :h, endued by this 
bijanidra, sleep that is a causal state. That sleep, consisting in the non¬ 
perception of Reality, na vidyate, does not exist; turye, in Turiya, because of 



His being by nature a constant witness. Therefore in Him there is no 
bondage of the causal state. This is the purport. 
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14. The earlier two are endued with dream and sleep, but Prajna is 
endued with dreamless sleep. People of firm conviction do not see either 
sleep or dream in Turiya. 

Svapna, dream, consists in false perception, like that of a snake on a 
rope..Nidra, sleep, has been spoken of as darkness, consisting in non¬ 
perception of Reality. By these two-dream and sleep-are endued Visva and 
Taijasa; and this is why they have been referred to as conditioned by the 
states of cause and effect (Karika, I. 11) ; whereas Prajna is conditioned by 
sleep alone, unassociated with dream; and hence he has been referred to as 
conditioned by the causal state. .Ni.fcitah, those with firm conviction, the 
knowers of Brahman; na pasyanti, do not see, both these in Turiya, these 
being of an opposite nature, like darkness with regard to the sun. Therefore 
it has been said that Turiya is not conditioned by the states of cause and 
effect. 

It is being shown when one becomes firmly rooted in Turiya: 
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15. Dream belongs to one who sees falsely, and sleep to one who does 
not know Reality. When the two errors of these twos are removed, one 
attains the state that is Turiya. 

Svapnah, dream; comes to one grhnatah, who cognizes Reality; anyathd, 
falsely, like the cognition of a snake on a rope, in the states of dream and 
waking. Nidrd, sleep-belonging to one ajanatah tattvam, not cognizing 
Reality-is equally present in all the three states. Dream and sleep being the 
common features of both Visva and Taijasa, they are treated as one. Since in 








these two states sleep is of secondary importance owing to the 
predominance of false perception, the error (in these states) is equated with 
dream. But in the third state the error takes the form of sleep alone, 
consisting in non-perception of Reality. Therefore when tayoh, of these two 
(Visva-Taijasa and Pralna), existing in the states of effect and cause; 
viparydse, the two errors, consisting in false perception and nonperception, 
and constituting the two bondages in the form of effect and cause; ksine, are 
eradicated on the cognition of the supreme Reality; then one asnute, attains; 
turiyam padam, the state of Turiya. The idea is that, as he does not perceive 
both kinds of bondages there, he becomes firmly rooted in Turiya. 
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16. When the individual, sleeping under the in fluence of beginningless 
Maya, is awakened, then he realizes the birthless, sleepless, dreamless, non¬ 
dual (Turiya). 

This one, the j:vah, the transmigrating individual soul; that is suptah, 
asleep; while seeing in both the (waking and dream) states such dreams as 
'This is my father', 'This is my son', 'This is my grandson', 'This is my 
field', 'These are my animals', 'I am their master', 'I am happy, miserable', 'I 
am despoiled by this one, and I have gained through this one', and so on, 
under the influence of dream that is but Maya whose activity has no 
beginning and which has the two facets of non-perception of Reality or the 
causal state, and false perception of Reality. Yada, when by a most gracious 
teacher, who has realized the Truth that forms the purport of the Upanisads, 
he (the individual) is awakened through the teaching, 'Thou art not a bundle 
of causes and effects, but "Thou art That'", then that individual understands 
thus. How? (Thus) : (He knows the) ajam, birthless, which is called so since 
in It there is no external or internal mutation, starting with birth, that 
positive objects are heir to; the idea is that It is externally and internally 
devoid of all mutations that phenomenal objects are subject to. (He knows 
the) anidram, sleepless (Turiya), since in It there is no sleep or the causal 
state, consisting in the darkness of ignorance that is the cause of birth and 
so on. Since that Turiya is sleepless, therefore (he realizes) It is asvapnam, 



dreamless, false perception (svapna) being based on non-perception (nidr ). 
Since It is sleepless and dreamless, therefore the individual, tads, then; 
budhyate, realizes the birthless, non-dual Turiya as his Self. 
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17. It is beyond question that the phenomenal world would cease to be if 
it had any existence. All this duality that is nothing but Maya, is but 
nonduality in reality. 

If one is to be awakened by negating the phenomenal world, how can 
there be non-duality so long as the phenomenal world persists? The answer 
is: Such indeed would be the case yadi prapaiicah vidyeta, if the 
phenomenal world had existence. But being superimposed like a snake on a 
rope, it does not exist..Na samsayah, there is no doubt; that if it had existed, 
nivarteta, it would cease to be. Certainly, it is not that the snake, fancied on 
the rope through an error of observation, exists there in reality and is then 
removed by correct observation. Verily, it is not that the magic conjured up 
by a magician exists in reality and is then removed on the removal of the 
optical illusion of its witness. Similarly, mayamntram idrm dvaitam, this 
duality that is nothing but Maya, and is called the phenomenal world; is 
paramarthatah, in supreme Truth; advaitam, non-dual, just like the rope and 
the magician. Therefore the purport is that there is no such thing as the 
world which appears or disappears. 

\ 

^ ll?<£ll 

18. Diversity would disappear if it had been imagined by anyone. This 
kind of talk is for the sake of (making) instruction (possible). Duality ceases 
to exist after realization. 

How can such fancies as instruction, instructor, and the instructed 
disappear? To this the answer is: Vikalpah, diversity; vinivarteta, would 
discontinue; yadi, if; it had been kalpitah, imagined; kenacit, by anybody. 



Just as this phenomenal world is analogous to magic or a snake 
superimposed on a rope, so also such fancies as the differences of the 
instructed and so on are there only before enlightenment, upadesat, for the 
sake of instruction; hence ay am vadah, this talk-of instructor, instruction, 
and instructed-is for the sake of instruction. When the effect of instruction 
is accomplished, hate, on the realization of the supreme Reality; dvaitam na 
vidyate, duality ceases to exist. 


UPANISAD 
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8. That very Self, considered from the standpoint of the syllable 
(denoting It) is Om. Considered from the standpoint of the letters 
(constituting Om), the quarters (of the Self) are the letters (of Om), and the 
letters are the quarters. (The letters are) : a, u, and m. 

Sah ay am alma, that very Self, which was equated with Om in, 'This Self 
is possessed of four quarters' (Ma. 2), by giving predominance to the object 
denoted (by Om) that very Self; adhyaksarom, from the standpoint of the 
syllable, (is Om) when explained with emphasis on the syllable. Which 
again is that syllable? That is being stated: Ohkarah, it is the syllable Om. 
That syllable Om, while being divided into quarters, is adhimatram, exists 
on letters as its basis. How? Those which constitute the quarters of the Self 
are the letters of Om. Which are they? They are the letters, a, u, and m. 

9. Vaisvanara, having the waking state as his sphere, is the first letter a, 
because of (the similarity of) pervasiveness or being the first. He who 
knows thus, does verily attain all desirable things, and becomes the 
foremost. 



With re g ard to these , s pecific relations are bein g established. He who is 
vaisuanarah . Vai9vanara t Vi rat ): iag aritasthanah . with his sphere (of 
activit y) as the wakin g state il is akdrah, a; prathama mats, the first letter, of 
Om. Because of what similarity? That is being said: Apteh, because of 
pervasiveness. Apti means pervasiveness. By the sound a is pervaded all 
speech, according to the Vedic text, 'The sound a is indeed all speech' (Ai. 
A. II. iii. 7. 13). Similarly, by Vaisvanara is pervaded the whole universe, 
according to the Vedic text, 'Of that very Vaisvanara-Self who is such, 
heaven indeed is the head' (Ch. V. xviii. 2). And we said that the word and 
the thing denoted by the word are the same. That which has adi, 
precedence, is said to be adimat, first. Just as the letter called a is the first, 
so also is Vaisvanara. Because of this very similarity Vaisvanara is 
identified with a. The fruit attained by a knower of this identity is stated: 
Apnoti ha vai sarvan kaman, he surely attains all desirable things; ca 
bhavati adih, and he becomes the foremost, among the great; yah evam 
veda, who knows thus, i.e. knows the identity as stated. 

10. He who is Taijasa with the state of dream as his sphere (of activity) 
is the second letter u (of Om) ; because of the similarity of excellence and 
intermediateness. He who knows thus increases the current of knowledge 
and becomes equal to all. None is born in his line who is not a knower of 
Brahman. 

He who is taijasah; svapnasthanah, with the state of dream as his sphere; 
is the dvitiya matra, second letter; ukdrah, a, of Om. Because of what 
similarity? That is being said : Utkarsdt, because of excellence. The letter u 
is, as it were, better than the letter a; so also is Taijasa better than Visva. 
Ubhayatvdt vd, or (this is so) because of intermediate position. The letter u 
occurs between the letters a and m; and so also is Taijasa intermediate 
between Visva and PraTha. (Taijasa is u) because of this similarity of being 
related to both. The result attained by the knower is being stated: Utkarsati 





















ha vat jndnasantatim, he heightens, that is to say, increases, the current of 
knowledge; ca bhavati samdnah, and he becomes equal-he does not become 
an object of envy to his enemies, as he is not to his friends. Asya We, in the 
line of this one; yah evam veda, who knows thus; na bhavati abrahmavit, 
none is born who is not a knower of Brahman. 
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11. Prajna with his sphere of activity in the sleep state is m, the third 
letter of Om, because of measuring or because of absorption. Anyone who 
knows thus measures all this, and he becomes the place of absorption. 

He that is prdjnah, Prajna; susuptasthdnah, with the state of sleep as his 
sphere; is makdrah, the letter m; which is trt yd mdtrd, the third letter, of 
.the syllable Om. By what analogy? That is being said: This is the analogy 
here - miteh, because of measuring. Miti means to measure. As barley is 
measured by the vessel called Prastha, so are Visva and Taijasa measured, 
as it were, because of their entry into and coming out of Prajna during 
dissolution and origination. Similarly, too, at the end of the pronunciation of 
the syllable Om and at the time of its fresh pronunciation, the letters a and u 
seem to enter into the last letter m, to come out again from it. VW apleh, or 
because of absorption. Apli means getting merged or united in. At the time 
of the pronunciation of Om, a and u verily seem to get merged into the last 
letter m. Similarly, Visva and Taijasa merge into Prajna at the time of sleep. 
Because of this analogy also there is the identity of Prajna and the letter m. 
The result attained by the man of knowledge is stated: Minoti ha rai idam 
sarvam, he measures all this, that is to say, he knows the reality of the 
Universe; ca bharali ap71ih, and lie becomes the place of absorption, that is 
to say, the Self in Its state as the cause of the world. ']'it(- mention of 
subsidiary result here is by way of praising the primary means. 

GAUDAPADa’s KAR1KA 

Here occur these verses (of Gaudapada): 



t<4i«i(xiHmiW|^^ xf II ^ £ll 

19. When the identity of Visva with the letter a is intended, that is to says 
when Visva's identity with a letter is apprehended, the similarity of being 
the first, as well as the similarity of all-pervasiveness, emerges in view. 

When the identity viivasya, of Visva; with a, with the mere letter a, is 
intended; then, according to the reasoning adduced, samdnyam, the 
similarity; of being the adi, first; is seen as utkatam, obvious. This is the 
idea. The clause 'when the identity with a is intended' is explained by 
matrdsarrpratipattau, which means 'when Visva's identity with a alone is 
apprehended'. After 'apti-samanyam eva ca, the similarity of all¬ 
pervasiveness', the word 'utkatam, (is seen as) obvious' is understood 
because of the use of'ca, and'. 
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20. In the matter of comprehending Taijasa as identified with u, that is to 
say, when Taijasa's identity with a letter is apprehended, the similarity of 
excellence is clearly seen, and intermediacy also is equally clear. 

Taijasasya utva-vijndne, in the matter of knowing Taijasa as the letter u, 
when it is intended to be identified with u; utkarsah, excellence; drsyate, is 
seen; sphutam, clearly. This is the meaning. Ubhayatvam, intermediacy, is 
also clear. All this is to be explained as before. 
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21. In the matter of Prajiia's identity with the letter m, that is to say, when 
Prajna's identity with a letter is apprehended, the similarity of being a 
measure is seen to emerge plainly, and so also does the similarity of 
absorption. 



The idea is that, in the matter of Praina's identity with the letter m, 
measurement and absorption are excellent points of similarity. 
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22. He, the great sage, who knows with firm conviction the common 
similarities in the three states is worthy of adoration and salutation by all 
beings. 

Sah, he, the knower of Brahman; who niscitah, with the firm conviction, 
'This is certainly so'; vetti, knows; in the three states, mentioned above; 
tulyam sdmdnyam, the common analogies spoken of; is pujyah, adorable; 
and vandyah, worthy of salutation, in the world. 
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23. The letter a leads to Visva; so also the letter u leads to Taijasa; and 
the letter m, again, leads to Prajna. (When Prajna disappears) in that (Om) 
which is free from the letters, there remains no attainment. 

Akdrah, the letter a; nayate, carries-him who, after resortin g to Om . 
meditates on it bv identif ying the quarters of the self with the letters of Om 
throu g h the fore g oin g common features : risram . to Visva : makes him attain 
Visva. The idea is that he who meditates on Om with (emphasis on ) a . 
becomes identified with Vaisvanara ( Viral ) . Similarl y, ukarah . the letter u : 
takes him lav.asam . to Tai i asa. Ca . and : makarah . the letter nr : punah . again: 
prai nam . to Pra i na. The verb Heads' is to be understood from the use of the 
word v ca . and 1 . But when in. too , disa p pears -when the causal state g ets 
destroyed in Om ; amctre which is free from the letters and parts , then, na 
vid vale . there does not remain : an y g atih . attainment.! 


UPANISAD 
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12. The partless Om is Turiya -beyond all con ventional dealings, the 
limit of the negation of the phenomenal world, the auspicious, and the non¬ 
dual. Om is thus the Sell' to be sure. He who knows thus enters the Self 
through his sell'. 

Amatrah . that which has no maha . part the Dartless Om : becomes but the 
caturthah . Fourth . Turiva . merely the absolute Sell 1 ; which is arvaraharti'ah . 
be vond empirical relations , because of the disa p pearance of names and 
nameables . that are but forms of speech and mind : prapan'copasamah . the 
culmination of phenomenal existence :! shah, the auspicious; and adraitah, 
non-dual. Exam, thus; Om, as possessed of the three letters and as applied 
by it man with the above knowledge, is alma era, verily identical with the 
Self possessed of three quarters, reda, he who knows thus; sa»trisati, enters: 
almraram. into (his own Self; atrmaui, through (his own sell. The knower of 
Brahman, who has realized the highest Truth, has entered into the Self by 
burning away the third state of latency; and hence he is not horn again, 
since Turiva has no latency (ofcreation'. For when it snake superimposed 
on it rope has merged in the rope on the discrimination of the rope and the 
snake, it does not appear again to those discriminating people, just as 
before, from the impressions of the past persisting; in the intellect. To those 
men of renunciation, however, who are possessed of dull or average 
intellect, who still consider themselves aspirants, who tread the virtuous 
path, and who know the common features of the letters and the quarters (of 
Om and the Self, as presented before, (to them) the syllable Om, when 
meditated on in the proper way, becomes helpful for the realization of 
Brahman. In support of this it will be said, 'There are three stages of life - 
inferior,' etc. (Karika, III. 16). 

gaudapada’s karika 

Just as before, here occur these verses: 
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24. One should know Om, quarter by quarter; (for) there is no doubt that 
the quarters (of the Self) are the letters (of Om). Having known Om, quarter 
by quarter, one should not think of anything whatsoever. 

Because of the aforesaid similarity, the quarters are the letters, and the 
letters are the quarters. Therefore sidy at, one should know; ohkaram, the 
syllable Om; padasah, quarter by quarter. This is the meaning. When the 
syllable Om is known thus, na cintayet, one should not think of; kim cit api, 
anything whatsoever, serving any seen or unseen purpose; for he has got all 
his desires fulfilled. 

* wi iruii 

25. One should concentrate one's mind on Om, for) Om is Brahman, 
beyond fear. For a man, ever fixed in Brahman, there can be no fear 
anywhere. 

Ykh ta, one should concentrate; cetah, the mind; pranave, on Om, as 
explained, which is essentially the supreme Reality; for pranavah, Om; is 
brahma nirbhayam, Brahman beyond fear; because for one who is ever 
fixed in it, na bhayam vidyate kvacit, there can be no fear anywhere, in 
accordance with the Vedic text, 'The enlightened man is not afraid of 
anything' (Tai. 11. ix). 

wnrft |zrof qr: upr i 
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26. Om is surely the inferior Brahman; and Om is considered to be the 
superior Brahman. Om is without cause, without inside and outside, and 
without effect; and it is undecaying. 



Pranavah, Om, is both the superior and inferior Brahman. When the 
quarters and letters disappear, from the highest standpoint, Om becomes 
verily the supreme Self that is Brahman. Therefore it is apurvah, without 
any cause preceding it. There is nothing inside it that is of a different class; 
therefore it is anantarah, without inside. Similarly, there is nothing existing 
outside; therefore it is abahyah, without outside. There is no effect (aparam) 
of it; therefore it is anaparah, without effect. The idea implied (as a whole) 
is that it is coextensive with all that is inside or outside; it is verily birthless; 
and it is a mass of Consciousness, homogeneous like a lump of salt. 

Mini ^ i 
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27. Om is indeed the beginning, middle, and end of everything. Having 
known Om in this way indeed one attains immediately (identity with the 
Self). 

Just like the magician and others, (Om is the) beginning (adi), middle 
(madhya), and end (anta)-the origination, continuance, and dissolution; 
sarvasya, of all—of the whole phenomenal universe, consisting of space and 
the rest which originate like a magic elephant, a snake superimposed in a 
rope, a mirage, a dream, etc. (from the magician and the rest). Evam hi, in 
this way indeed; jnatva pranavam, having known Om, which is the Self and 
comparable to the magician and the rest; ayasnute, one attains-identity with 
the Self, at that very moment. This is the idea. 

(jlsqt fatllrt I 

H ’iTtaffT 

28. One should know Om, to be God seated in the hearts of all. 
Meditating on the all-pervasive Om, the intelligent man grieves no more. 

Vidyat, one should know; pranavam, Om; as i varam, God; existing hrdi, 
in the heart - the seat of memory and perception-of all living beings. Matva, 
having meditated on (i.e. realized); oikaram, Om, which is the Self beyond 



the worldly state; and sarvavyapinam, allpervasive, like space; dhirah, the 
intelligent man; na socati, does not grieve; for no cause of grief can be 
possible (then) -in accordance with such Vedic texts as, 'A knower of the 
Self transcends sorrow' (Ch. VII. i. 3). 

aftjpsft H ♦jf'lJfdd «R: II^6.11 

29. The Om, without measures and possessed of infinite dimension, is 
the auspicious entity where all duality ceases. He by whom Om is known, is 
the real sage, and not so is any other man. 

Amatrah, (Om) beyond measures, is Turiya. Matra, derived in the sense 
of that by which anything is measured, signifies dimension; that which has 
infinite (ananta) dimension is anantamatrah; the idea is that its extension 
cannot be determined. It is sivah, auspicious, holy, because it is the state of 
negation of all duality. Sah yena, he by whom; ohkdrah, Om, as explained; 
viditah, is known; is a munih, sage (lit. a meditator), because of his 
meditating on the supreme Reality. .Na itarah janah, not any other man, 
even though he may be learned in the scriptures. This is the idea. 

CHAPTER II 

VAITATHYA-PRAKARANA (ON UNREALITY) 

In consonance with such Vedic text as, v One only, without a second' (Ch. 
VI. ii. 1), it has been said that duality ceases to exist after realization 
(Karika, I. 18). That is, however, only a scriptural assertion. But this falsity 
can be confirmed even through reasoning. This is why the second chapter 
(of the Karika) commences : 

fan w^w 

1. The wise declare the falsity of all objects in a dream because of the 
location of the objects inside (the body) and by reason of (the space) being 



small. 


The state of the vitatha, unreal, is vaitathyam, unreality, or falsity. Of 
what? Sarvabhavanam, of all objects, both external and internal; that are 
perceived svapne, in dream. (This is what) manTsinah, the wise people, 
adept in the use of the means of knowledge; dhuh, say. The ground of 
falsity is being stated: antah- sthandt, because of existence inside; because 
of those (bhavah, things) having their sthdna, place; antah, inside the body; 
for objects (badvdh) such as elephants or mountains, are perceived there 
and not outside the body. Therefore they ought to be false. 

Ob i ection : This g round of inference ( Viz existence within ) is invalidated 
b v the perception of (real ) j ars etc, within a house etc.l 

In answer to this objection it is said: sathvrtatvena hetuna, by reason of 
being small, that is to say, because of the small (-ness of the) space confined 
within (the body). For mountains and elephants cannot possibly exist within 
the limited space inside the nerves in the (dreamer's) body. A mountain does 
not surely exist within a body. 

Objection: It is not tenable that the things seen in a dream have a limited 
space inside (the body); for one sleeping in the east is seen as though 
dreaming in the north. 

Apprehending such an objection the text answers: 

«ic«h M?«rer i 
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2. Besides, one does not see places by going there, for the time is not 
long enough. Moreover every dreamer, when awakened, does not continue 
in that place (of dream). 

One does not dream by going anywhere outside the body; for as soon as 
one goes to sleep, one sees as though one is dreaming in a place eight 
hundred miles away from the body that can be reached in a month only. 












Neither is there sufficient time to reach there and come back. Hence 
ad:rghatvat ca kalasya, inasmuch as the time is not long enough, the 
dreamer does not go to a different place. Moreover, pratibuddhah ca vat 
sarvah, every dreamer, when awakened; na vidyate, does not stay, in the 
places dreamt of. Should one go to a different region in dream, one should 
wake up in the region of one's dream. But this is not a fact. A man sleeping 
at night, sees things as though in the day time. And when the dreamer 
comes into contact with many, he should be acknowledged as such by those 
whom he meets. But he is not apprehended thus; for if they really contacted 
him, they would say, 'We noticed you there today.' But this is not so. 
Therefore he does not go to a different place in dream. 

Things seen in a dream are unreal because of this further reason : 

3r*T*y* Twtoi I 
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3. Besides, the absence of chariot etc. is heard of in the Upanisad from 
the standpoint of logic. They say that the falsity arrived at thus (by logic) is 
reiterated by the Upanisad in the context of dream. 

Ca, besides; abhavah, non-existence; rathad inam, of chariots etc; 
sruyate, is heard of in the Upanisad, in the text, 'There are no chariots, nor 
animals to be yoked to them' (Br. IV. iii. 10); nyayapurvakam, from the 
standpoint of logic. They, the knowers of Brahman, dhuh, say; that the 
vaitathyam, unreality; prdptam, arrived at; through such reasons as 
existence inside the body, smallness of the space, etc.; is prakdsitam, 
revealed by the Upanisad, which reiterates that fact while engaged in 
establishing (the soul's) self-effulgence; svapne, in dream. 

3reT: WHM FfcTR I 
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4. As the dream-objects are unreal in a dream, so also, because of that 
very reason, the objects in the waking state are unreal. But objects (in the 



dream state) differ because of existence inside (the body) and because of the 
smallness (of space). 


The proposition (major premiss) to be established is the unreality of 
objects seen in the waking state. 'Being perceived' is the ground of 
inference (middle term). And the illustration (in confirmation) is 'like an 
object seen in a dream'. And the assertion of the presence of the middle 
term in the minor term is made thus: Yatha tatra svapne, as (objects 
'perceived') there in a dream, are false; so also are they false jagarite, in the 
waking state; the fact of 'being perceived' being equally present. And the 
concluding reiteration is: Tasm& jagarite smrtam, therefore falsity is 
admitted of objects in the waking state as well. The difference of the dream- 
objects from the objects of the waking state is anta{esthdndt, because of the 
former being confined within; and sa, wvrtatvena, because of the smallness 
(of space). And the common features in both the states are the facts of being 
perceived and being false. 


ifcprt % *nre^r 11*11 


5. Inasmuch as the diverse things are (found to be) similar on the strength 
of the familiar ground of inference, the wise say that the dream and the 
waking states are one. 


Samatvena . inasmuch as there is similarit y: bheda- 11 am . of the diverse 
thin gs: prasiddhena eva hetuna . on the stren g th of the familiar g round of 
inference , viz that thin gs ( in dream and wakin g states ) are equally related as 
the perceiver and the perceived :' therefore the discriminating people speak 
of the sameness of the states of waking and dream. This is only a corollary 
of what was arrived at through the earlier means of proof. 
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6. That which does not exist in the beginning and the end is equally so in 
the present (i.e in the middle). Though they are on the same footing with the 
unreal, yet they are seen as though real. 

The different things noticed in the waking state are unreal for this 
additional reason that they do not exist in the beginning and at the end. A 
thing, for instance a mirage, yat, which; na asti, does not exist; adau ante ca, 
in the beginning and at the end; tat, that; does not exist even in the middle. 
This is the ascertained truth in the world. So also these different things seen 
in the waking state are indeed unreal, they being vitathaih sadrsah, similar 
to, (on the same footing with), unreal things like the mirage etc., on account 
of their non-existence in the beginning and at the end. And yet avitathah iva 
laksitah, they are perceived as though real, by the ignorant who do not 
know the Self. 

Objection : The assertion that the things seen in the waking state are 
unreal like those seen in the dream is wrong, since objects of the waking 
state, for instance food, drink, vehicles, etc., are seen to fulfil some purpose 
by assuaging hunger and thirst and by moving to and fro, whereas dream 
objects have no such utility. Therefore it is a mere figment of the brain to 
say that the objects of the waking state are illusory like those of dream. 

Answer: That is not so. 

Objection: Why? 

Answer: Because: 

TOnffaRcrr i 
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7. Their utility is contradicted in dream. There fore from the fact" of their 
having a beginning and an end they are rightly held to be unreal. 

Saprayojanata, the utility, which is noticed (in the waking state), of food, 
drink, etc.; vipratipadyate svapne, is contradicted in dream. For a man who 



has got his hunger appeased and thirst quenched by eating and drinking in 
the waking state, as soon as he goes to sleep, feels as though he is afflicted 
by hunger, thirst, etc. and has been fasting for a whole day and night. This 
is similar to the case where, after getting full satisfaction in dream from 
eating and drinking, he wakes up to feel hunger and thirst. Therefore the 
objects of the waking state are seen to be contradicted in dream. 
Accordingly, we are of the opinion that their unreality like that of dream- 
objects is beyond doubt. Hence from the fact that they possess the common 
feature of having a beginning and an end, they are rightly held to be unreal. 

Objection : From the fact of the similarity of the diverse things in the 
dream and the waking states, it is wrong to assert that the diversities seen in 
the waking state are illusory. 

Counter-objection : Why? 

Opponent: Because the illustration is inapplicable. 

Counter-objection : How? 

Opponent: For, these very same objects seen in the waking state are not 
experienced in dream. 

Counter-objection: What are they then? 

Opponent: One sees something novel in a dream. One thinks oneself to 
be possessed of eight arms and sitting astride an elephant with four tusks. 
Similarly, too, one sees other grotesque things in a dream. That being 
dissimilar to any other unreal thing must be true. So the analogy is inapt. 
Hence it is illogical to say that the waking state is false like dream. 

Vedantin: That is not so. The uniqueness that is supposed by you to be 
seen in a dream is not so by its own right. 


Opponent: How is it then? 
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8. The unique attribute is a mere attribute of the experiencer in a 
particular state, as it is in the case of the dwellers in heaven. This he 
experiences by going there, just as one, well informed, does in this world. 

A purvam . the novel attribute : hi sthanidharrnah . is a mere qualit y 
f dharma ) of i s than i ) the man in a certain state , viz the experiencer in the 
state of dream : vatha svar g anivdsinam . as it is with the dwellers of heaven . 
Indra and others , who have such attributes as the possession of a thousand 
e ves , and so on.t Similarly is this a novel attribute of the dreamer; but it is 
not there by its own right like the real nature of the seer. Tan, these, the 
unique things of this kind that are creations of his mind; ay am, this one, the 
man in that state, the dreamer; preksate, sees; gatva, by going, to the dream 
state. As iha, in this world; susikcita ft, a man well informed about the way 
leading to another region, goes along that way to that other region and sees 
those objects, so is the case here. Hence, just as the appearances of things in 
certain states, such as a snake on a rope or a mirage in a desert, are unreal, 
similarly the novelties experienced in a dream are merely attributes of the 
dreamer in that state; and therefore they are unreal. Accordingly, the 
analogy of the dream is not inapplicable. 

The assumption of uniqueness in the illustration of dream has been 
demolished. Now the Karika again proceeds by way of dilating on the 
similarity of objects of the waking and dream states: 

rqtid I 
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9. Even in the dream state itself, anything imagined by the inner 
consciousness is unreal, while anything experienced by the outer 
consciousness is real. (But) both these are seen to be false. 





























Svapnavrttau api, even in the dream state; anything experienced 
antascetasa, by the internal consciousness, anything called up by our fancy; 
is asat, unreal, since it ceases to be perceived the very moment after being 
imagined. In that very dream again, whatever is perceived, for instance a 
pot, which was (earlier) grhitam, perceived; bahiscetasa, by external 
consciousness, through the eye etc., is sat, real. Thus, though it is definitely 
known that dream experiences are false, still a division of true and false is 
seen there. Nevertheless, vaitathyam drstam, unreality is perceived, for both 
kinds of things, be they imagined by inner or outer consciousness. 

n?°n 

10. Even in the waking state, whatever is imagined by the inner 
consciousness is false and whatever is perceived by the outer consciousness 
is true. It is reasonable that both these should be unreal. 

It is reasonable to say that both the (so-called) true and false are unreal, 
for they are equally imagined either by the internal or external 
consciousness. The remaining portion is as already explained. 

The opponent says : 

^ fiFFTW: HUM 

11. If all objects in both the states be unreal, who apprehends these 
objects and who indeed is their creator? 

Yadi, if; there be vaitathyam, unreality; bhedanam, of the objects; 
sthanayoh, in the two-waking and dream-states; then kah, who; is it that 
budhyate. cognizes; elan, these, which are imagined inside and outside the 
mind; and kah vat tesam vikalpakah, who is indeed their (imaginer,) 
creator? The idea implied is this: If you do not want to adopt a theory of the 
non-existence of the Self, (and want to posit something behind phenomena), 
then who is the support of memory and knowledge? 



(The answer is:) 


t*: ^TORTT I 

h SUifafk ^r^rftwr: ii^ii 

12. The self-effulgent Self imagines Itself through Itself by the power of 
Its own Maya. The Self Itself cognizes the objects. Such is the definite 
conclusion of Vedanta. 

Svamayaya, through Its own Maya; devah alma, the self-effulgent Self 
Itself; kalpayati, imagines; Its own atmanam, Self, in the Self Itself, to be 
possessed of different forms to be spoken of later, just as snakes etc. are 
imagined on rope etc. And in the very same way It Itself budhyate, 
cognizes; those bhedan, objects; iii, such; is vedantaniscayah, the definite 
conclusion of Vedanta. There is nothing else (but the Self) as the support of 
cognition and memory; nor are cognition and memory without support as is 
held by the Nihilists. This is the idea. 

While imagining, in what way does the Self do so? This is being 
answered: 

U T ^cq V i lr-H 141HT^ft ^ I 
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13. The Lord manifests diversely the mundane things existing in the 
mind. Turning the mind outward, He creates the well-defined things (as 
well as the undefined things). Thus does the Lord imagine. 

(Prabhuh, the Lord) ; vikaroti, manifests diversely; apa- ran, the non- 
transcendental, mundane; bhavan, objects, such as sound and other 
unmanifested objects; vya- vasthitan, existing; antaScitte, inside the mind, 
in the form of impressions and tendencies. And bahiscittah (san), having the 
mind turned outward; (the Lord manifests diversely) niyatan, things well- 
defined, such as the earth etc. -as also those not well-defined, that exist so 
long as the imagination lasts. Similarly (He manifests diversely) such things 



as mental desires by making His mind turn inward. Evam, in this way; 
prabhuh, the Lord, God, that is to say, the Self, imagines. 

The assertion that everything is a subjective creation like dream is 
questioned, for, unlike the subjective creations, to wit, desire etc., that are 
circumscribed by the mind, the external objects are mutually determined. 

That doubt is unreasonable, (for-) 

l r* ft ll?Yll 

14. Things that exist internally as long as the thought lasts and things that 
are externally related to two points of time, are all imaginations. Their 
distinction is not caused by anything else. 

Cittakalah hi ye antah tu, things that exist internally as long as the 
thought lasts: those that are circumscribed by the mind thought and those 
that have no time for determining them apart from the time for which their 
thought lasts are cittakalah, existing as long as the thought lasts. The idea is 
that they are apprehended only during the time of their imagination. 
Dvayakalah, those that are possessed of two times, i.e. which are related to 
different times, which are mutually determined. As for instance, 'He stays 
during the milking', which means that the cow is milked as long as he stays, 
and he stays as long as the cow is milked. 'This one lasts for that time'; 
'That one lasts for this time' - thus, external factors mutually determine each 
other. They are thus related to two points of time. Whether they be 
subjective, lasting for the time of the thought, or objective, related to two 
points of time, kalpita eva rc sarve, they are all but fancies. The fact that 
external objects have the distinction of being related to two points of time, 
na any a hetukah, has no other reason but that of being imagined. Here, too, 
the illustration of dream fits in. 

Frcnr ^ ^ i 
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15. Those objects that appear indistinct inside the mind, and those that 
appear vivid outside, are all merely created by imagination. Their 
distinction is to be traced to the difference in the organs of perception. 

The fact that things in the mind, called up by mere mental impressions, 
have an indistinctness, while externally, as objects of the sense of sight etc., 
they have a vividness, (that fact) is not due to the existence of the objects 
themselves; for this distinction is noticed even in dream. To what is it due 
then? This is caused by the difference in the organs of perception. Hence it 
is proved that the things of the waking state are as much a creation of 
imagination as the dream objects. 

What is the root of imagining that the external and the mental objects are 
mutually related by way of causation? The answer is: 

Heft I 

16. First He imagines the individual (soul) and then He imagines the 
different objects, external and mental. The individual gets his memory in 
accordance with the kind of thought-impressions he has. 

Like the fancying of a snake in a rope, He purvam kalpayate, first 
imagines; jivam, the individual-who is a bundle of causes and effects 
expressing themselves through such beliefs as, V I act; and mine are the 
(resulting) sorrows and happiness'-on the pure Self that is devoid of such 
characteristics. After that , for his sake . He (the Lord ) ima g ines different 
obj ects , such as the vital force and so on . bahvan ddhvdtmikdn ca eva . both 
external and mental , dividin g them into action , instruments , and results. As 
to that , what is the reason for that ima g ination? That is bein g stated. The 
individual that is ima g ined b v f the Lord ! Himself and is himself capable of 
ima g ination , g ets a memor y, vathavidvah . in accordance with the kind of 
thou g htimpressions that he is possessed of : that fact is alluded to b v 
tathasmrtih . he is possessed of that kind of memory. Hence , from the 
ap prehension of some fancy as the cause , there follows the a p prehension of 
the result : ! from that (awareness of causal relation ) follows the memory of 




















































the cause and the effect , and from that follows their a p prehension , as well 
as the awareness of the action and accessories that this a p prehension of 
causality leads to . and the awareness of the different results followin g from 
those actions etc. 2 From their awareness arises their memory; and from 
that memory again arises their awareness. In this way He imagines 
diversely the things, both external and mental to be mutually the causes and 
effects. 

In the previous verse it has been said that the im agining of individuality 
is the root of all other imaginations. Through an illustration is being shown 
what that imagining of an individual soul is due to: 

11^311 

17. As a rope whose nature has not been well ascertained is imagined in 
the dark to be various things like a snake, a line of water, etc., so also is the 
Self imagined variously. 

As it happens in common experience, that a rajjuh, rope; that is aniscita, 
not well ascertained, in its true reality as '"Phis is so indeed'; is vikalpiti, 
imagined variously, in hazy darkness, as a snake, a line of water, or a stick, 
just because its real nature has not been determined earlier — for if the rope 
had been ascertained earlier in its own essence, there would not have been 
such imaginations as of a snake etc., as for instance, there is no such 
imagination with regard to the fingers in one's own hands; this is the 
illustration-similarly, the Self is imagined to be such countless diverse 
objects as an individual creature or the vital force etc., just because It has 
not been ascertained in Its true nature to be pure intelligence, existence, and 
non-duality, and different from such evils as cause and effect that are the 
characteristics of the world. This is the conclusion of all the Upanisads. 

fHHHrlTtlT tRTT I 
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18. As illusion (on the rope) ceases and the rope alone remains when the 
rope is ascertained to be nothing but the rope, so also is the ascertainment 
about the Self. 

As on the ascertainment that it is rajjuh eva, nothing but a rope, all the 
imaginations disappear and there remains the rope alone without anything 
else, so also from the scriptural text, 'Not this, not this' (Br. IV. iv. 22), 
establishing the Self as devoid of all worldly attributes, there dawns, as a 
result of the light of the sun of realization, this atma-viniscayah, firm 
conviction about the Self, viz 'the Self indeed is all this' (Ch. VII. xxv. 2), 
(the Self is) 'without anterior or posterior, without interior or exterior' (Br. 
II. v. 19), 'since He is coextensive with all that is external and internal and 
since He is birthless' (Mu. II. i. 2), 'Undecaying, immortal, undying, 
fearless' (Br. IV. iv. 25), 'One only, without a second' (Ch. VI. ii. 1). 

If it be a well ascertained truth that the Self is but one, why is It imagined 
as so many of these infinite things like the vital force etc. that constitute 
phenomenal existence' To this hear the answer: 

fend: I 
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19. (This Self) is imagined to be the infinite objects like Plana (the vital 
force) etc. This is the Maya of that self-effulgent One, by which He Himself 
is deluded. 

Esd mdyd, this is the Maya; tasya devasya, of that self-effulgent Self. As 
the magical spell created by the magician makes the very clear sky appear 
as though filled with leafy trees in bloom, similar is this Maya of the self- 
effulgent One, by which He Himself seems to have become influenced like 
a man under delusion. It has been said, 'My Maya is difficult to get over' 
(G. VII. 14). 

TpTT ^ ll^o|| 



20. Those who know Pranal consider Prana tto be the realit y) . The 
knowers of the elements consider the elements to be so . 2 the knowers of the 
q ualities t g unas ) clin g to the aualities . 3 and the knowers of the cate g ories 
swear bv them .4 

TTTT Sl?r digs: I 

^ ^ dfc: UR \\\ 

21. The knowers of :ie quarters (viz Visva, Taijasa, and Praina) consider 
the quarters to be the reality. The knowers of the sense-ob i ects 1 consider 
the senseob i ects to be so. Accordin g to the knowers of the worlds , the 
worlds constitute realitv.2 And the wor shippers of the gods stand by the 
gods. 

^ tT cTf^: URRU 

22. The Vedic scholars ascribe reality to the Vedas , while the sacrihcers 3 
ascribe this to the sacrifices. Those acauainted with the en io ver consider it 
to be the realit y. 4 whereas those 5 conversant with the enjoyable things 
consider them to be so. 

gw sfir gwfa*: fjf* sfa w afsrs: i 
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23. People conversant with the subtle consider reality also to be so . while 
others dealin g with the g ross consider it to be so. The worshi p pers of God 
with forms consider reality as possessed of forms . 6 whereas those7 who 
swear by formlessness call it a void. 

SFIvT TfrT fiftT ^fcT : I 
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24. The calectlators of time ( the astrolo g ers ) call it time. The knowers of 
the directions consider them real. The dabblers in theories I accept these to 
be so. And the knowers of the universe consider the (fourteen) worlds to be 
so. 

farTfafif fa rr fcR t 1 tT rTfg^: IRKII 

25. The knowers2 of the mind call it the Self , whereas the knowers3 of 
intelli g ence take it for the reality. The knowers 4 of ideas consider them to 
be the reality. And the knowers5 of virtue and vice attribute reality to them. 

^rfsRT ^frl I 
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26. Some6 sav that reality is constituted by twenty five principles , while 
others I speak of twenty-six. Some 2 say that it consists of thirty-one 
categories, while according to others they are infinite. 

STgTTOTTT cifk*;: I 

27. Adepts in human dealings say that the people (that is to say, people's 
pleasures) are the real things. Persons conversant with the stages of life hold 
those to be the reality. The grammarians hold the view that words belonging 
to the masculine, feminine, and neuter genders are the reality; while others 
know reality to be constituted by the higher and lower (Brahmans). 

ffk ^ I 
ferfaftfcT forfait: w? 5 *rfsT 

28. People conversant with creation call creation to be the reality. The 
knowers of dissolution call it dissolution. The knowers of subsistence call it 
subsistence. All these ideas are for ever imagined on the Self. 

























(20-28.) Prana means Prajna, the Self in the state of latency. Everything 
else, ending with subsistence, is only His product. And similarly all other 
popular ideas, conceived by every being, like a snake etc. on a rope, are 
mere imaginations on the Self that is devoid of all of them; and these are 
caused by ignorance consisting in the non-determination of the nature of the 
Self. This is the purport (of these verses) as a whole. No attempt is made to 
explain each of the words in the verses starting with the word Prana, since 
this is of little practical value and since the meanings of the terms are clear. 

ct g qsirfo i 
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29. Anyone to whom a teacher may show a particular object (as the 
reality) sees that alone. And that thing, too, protects him by becoming 
identified with him. That absorption leads to his self-identity (with the 
object of attention). 

To be brief, yasya, anyone to whom; a teacher or any other trustworthy 
person; darsayet, may show; any badaam, positive object, enumerated or 
not, from among such things as Prana and the rest, by saying, 'This is verily 
the reality'; sah, he (that instructed man) ; pasyati, sees; tarn badaam, that 
object, by identifying it with himself as either V I am this' or 'This is mine'. 
Ca, and; sah, that, that object that was shown; avati, protects; tarn, him, that 
seer; asau bhutvd, by becoming one with him; that is to say, that object 
occupies his attention to the exclusion of all others and keeps him confined 
within itself. Tadgrahah means the state of being taken up with that, 
absorption in it under the idea, 'This is the reality'. The absorption, 
(samupaiti) tarn, approaches him, viz the one who has, accepted (the thing); 
that is to say, it culminates in identification with him. 


30. Through these things that are (really) nondifferent (from the Self), 
this One is presented as though really different. He who truly knows this 



grasps (the meaning of the Vedas) without any hesitation. 

Etaih, through these, viz Prana, etc; aprthagbha- vaih, through these 
things that are non-differentfrom the Self; esah, this One, the Self; laksitah, 
is pointed out, is believed in by the ignorant; prthak eva iti, as though really 
different, just as a rope is considered to be diverse imaginary things like 
snake etc. This is the meaning. The idea is this: Just as to the discriminating 
people, the snake etc. do not exist apart from the rope, so also Prana etc. 
have no existence apart from the Self. And this is in accord with the Vedic 
text, 'All these are (but) the Self Br. II. iv. 6). rah veda, he who knows; 
evcm thus; tattvena, truly knows from Vedic texts and from reasoning, that 
all things imagined on the Self are unreal apart from the Self, like the snake 
imagined in the rope, and knows that the Self is transcendental and 
untouched by illusion; sah, he; kalpayet, (i.e. kalpayati), grasps, the 
meanin g s of the Vedas in their respective contexts : avisankitah . without an y 
hesitation : he understands that a certain passa g e means this and a certain 
other means that. None but a knower of the Self can understand truly the 

purport of the Vedas. Thus indeed is the statement of Manu:'... none but a 

knower of the Self can derive any benefit from the valid means of 
knowled g e’s (M. VI. 82). 

It is being stated that this unreality of duality that has been established 
logically is also derived from the valid evidence of Vedanta: 

SRTT q^ T , 
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31. Just as dream and magic are seen to be unreal, or as is a city in the 
sky, so also is this whole universe known to be unreal from the Upanisads 
by the wise. 

Svapna-mdye, dream and magic, though unreal, being constituted by 
unreal things, are considered by the non-discriminating people to be 
constituted by real things. Again, just as gandharvanagaram, an illusory city 
in the sky-appearing to be full of shops replete with vendable articles, 
houses, palaces, and villages bustling with men and women-is seen to 



















vanish suddenly before one's very eyes; or just as the svapna- maye, dream 
and magic; drste, are seen-to be unreal; tatha, similarly; idam vi.svam, this 
whole universe, this entire duality; drstam, is viewed, as unreal. Where? 
That is being stated. Vedantesu, in the Upanisads, as for instance in, 'There 
is no difference whatsoever in It' (Br. IV. iv. 19; Ka. II. i. 11), 'The Lord on 
account of :Maya is perceived as manifold' (Br. II. v. 19), 'This was but the 
Self in the beginning-the only entity' (Br. I. iv. 17), 'In the beginning this 
was indeed Brahman, one only' (Br. I. iv. 1 1 ), 'It is from a second entity 
that fear comes' (Br. I. iv. 2), 'But there is not that second thing' (Br. IV. iii. 
23), 'But when to the knower of Brahman everything has become the Self 
(Br. IV. v. 15), and so on. (This is known) vicaksa- naih, by those who are 
better acquainted with things, i.e. by the learned. This view is supported by 
the following Smrti text of Vyasa: '(This universe) is viewed (by the wise) 
as (unreal) like a crack on the ground that a rope appears to be in darkness, 
or as always (unstable) like bubbles created by rain, devoid of bliss and 
ceasing to exist after dissolution.' 

rH Tri 4 ? r tt i 
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32. There is no dissolution, no origination, none in bondage, none 
striving or aspiring for salvation, and none liberated. This is the highest 
truth. 

This verse is meant to sum up the purport of this chapter. If from the 
standpoint of the. highest Reality, all duality is unreal, and the Self alone 
exists as the only Reality, then it amounts to this that all our dealings, 
conventional or scriptural, are surely matters of ignorance, and then there is 
na nirodhah, no dis- solution-nirodha being the same as nirodhana, stop- 
page-utpattih, origination; baddhah, one under bondage, a transmigrating 
individual soul; sadhakah, one who strives for liberation; mumuksuh, one 
who hankers after liberation; muktah, one who is free from bondage. In the 
absence of origination and dissolution, bondage etc. do not exist. Iii esa 
paramarthata, this is the highest Truth. How can there be absence oforigina- 
tion and dissolution? The answer is: Because of the absence of duality. The 



non-existence of duality is established by various Vedic texts such as, 
'Because when there is duality, as it were' (Br. II. iv. 14), v (He goes from 
death to death) who sees difference, as it were, in It' (Br. IV. iv. 19; Ka. II. i. 
10), 'All this is but the Self (Ch. VII. xxv. 2), 'All this is but Brahman' (Nr. 
U. 7), 'One only, without a second' (Ch. VI. ii. 1), '(This Brahmana, . . .), 
and this all are this Self (Br. II. iv. 6; IV. v. 7). Origination or dissolution 
can belong only to a thing that has existence, and not to one that is non¬ 
existent like the horn of a hare. Nor can the non-dual have either birth or 
death. For it is a contradiction in terms to say that a thing is non-dual and 
yet has birth and death. And as for the empirical experience of Prana etc., it 
has been already stated that it is all a superimposition on the Self, like a 
snake on a rope. Indeed, such a mental illusions as the fanc ying of a ro pe 
for a snake does not either ori g inate from or mer g e in the rope.- Nor does 
the rone-snake ori g inate in the mind and mer g e there . 3 nor does it do so 
from hoth fthe rone and the mind ) .4 Similar is the case with duality which 
is equally a mental illusion, for duality is not perceived in a state of 
concentration or deep sleep. Therefore it is established that duality is a mere 
figment of the brain. And therefore it has been well said that since duality 
does not exist, the highest Truth consists in the non-existence of dissolution 
and the rest. 

Objection : If such be the case, then the scriptures have for their 
objective only the proving of the nonexistence of duality, not the proving of 
the existence of non-duality, the two objectives being contradictory. And as 
a result, one will be landed into nihilism, inasmuch as non-duality has no 
evidence in its support and duality is non-existent. 

Answer: Not so, for why should you revive a point already dismissed 
with the statement that illusions, like that of a snake on a rope, cannot occur 
without a substratum? 

To this the objection is raised thus: The rope that is supposed to be the 
substratum of the illusion of the snake is itself non-existent, and hence the 
analogy is irrelevant. 
















Answer: Not so, for even when the illusion disappears, the non-illusory 
substratum can continue to exist by the very fact of its being non-illusory. 

Objection: The non-dual (substratum), too, is unreal like the snake 
fancied on a rope. 

Answer: It cannot be so . for i ust as the rope constitutin g a factor in the 
illusion ( of the snake ! exists as an unima g ined entity even before the 
knowled g e of the non-existence of the snake , so also the non-dual (Self ) 
eternally exists as a non-ima g ined entity. Besides , the bein g who is the 
ag ent of the ima g ination cannot be non-existent , since his existence has to 
be admitted antecedent to the rise of the illusion .1 


Objection: But if the scriptures do not deal with the Self as such, how can 
they lead to a cessation of the awareness of duality? 

Answer: That is no defect, for duality is superimposed on the Self 
through ignorance, just as a snake is on a rope. 

Objection : How? 

Answer: All such conceptions as . V I am ha ppy, miserable , ig norant , bom . 
dead , worn out , embodied : I see : I am manifest and unmanifest , ag ent and 
enio ver of fruits , related and unrelated , emaciated and old , these are mine .'- 
are superimposed on the Self. The Self permeates all these ideas , for It is 
invariabl y present in all of them , i ust as a rone is present in all its different 
f illusor v) ap pearances as a snake , a line of water , etc. Such bein g the case . 
the knowled g e of the nature of the substantive (Self ) has not to be g enerated 
b v scriptures , since It is self-established. The scriptures are meant for 
provin g somethin g that is not already known , for should they restate 
somethin g that is alread y known they will lose their validitvl. Since the Self 
is not established in Its own nature owin g to the obstacle of such attributes 
as ha p piness that are superimposed b v ig norance , and since remainin g 
established in Its own reality is the hi g hest g oal , therefore the scriptures aim 
at removin g from the Self the ideas of Its bein g ha pp y and the rest b v 
g eneratin g with re g ard to It the ideas of Its not bein g ha pp y etc, throu gh 
such texts as v Not this , not this' (Br. IV. iv. 22 ). v Not g ross' (Br. ITT, viii. 8 ). 




































































































etc. Unlike the real nature of the Self , the attributes of bein g unha pp y etc. . 
too , are not invariabl y present in consciousness simultaneously with such 
attributes as bein g ha pp y etc. : Z for if they ' were intrinsically present . 
there can be no such distin g uishin g attribute as bein g ha pp y etc. 
su perimposed on It . i ust as there can be no coldness in fire possessed of the 
s pecific characteristic of heat. Therefore , it is in the attributeless Self that 
the distinct characteristics of bein g happ y etc, are ima g ined. And as for the 
scriptural texts speakin g of the absence of ha p piness etc, in the Self , it is 
proved that the y are merely meant to remove the specific ideas of ha p piness 
etc, from It. And in su p port of this is the aphorism of those who are versed 
in the meanin g of scriptures: v The validity of the scriptures is derived from 
their ne g ation of positive qualities from the Self. 1 1 

The reason for the preceding verse is being adduced: 

mm d.WKtfUdT fiFIT ll^ll 

33. This Self is imagined to be the unreal things and also to be non¬ 
dual; and these perceived things are also imagined on the non-dual Self. 
Therefore non-duality is auspicious. 

In ( such illusions as ) v This is a snake' . v This is a stick' . This is a streak of 
water' , etc, the very thin g called rope is ima g ined to be such unreal thin g s as 
a snake , a streak of water , etc. , and also as the one real thin g -the ro pe: 
similarl y, the Self is ima g ined to be such multifarious unreal thin g s as Prana 
etc, which do not exist. But this is not done from the standpoint of realit y. 
for nothin g can be pointed out bv anybody unless the mind is active , nor 
can the Self have anv movement. And thin gs, perceivable to the unstead y 
mind alone , cannot be ima g ined to subsist in realit y.' Therefore though the 
Self is ever of the same nature. It alone is imagined to be such unreal things 
as Prana etc., and again as existing in Its own nature of non-duality and 
absolute Reality. It is supposed to be the substratum of everything, just as a 
rope is of the snake etc. And those perceived entities, too, viz Prana and the 
rest, are imagined by virtue of-the existence of the Self that is verily non¬ 
dual, for no illusion can be perceived that is without a substratum. Thus 

















































































since non-duality is the substratum of all illusion, and since this non-duality 
is ever unchanging in its own nature, advayata, non-duality; is Siva, 
auspicious, even in the state of illusion. But the illusions alone are evil, for 
they generate fear like that from the snake seen on a rope for instance. 
Nonduality is free from fear; hence that alone is auspicious. 

• 
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34. This world, when ascertained from the standpoint of its essential 
nature, does not exist as different. Nor does it exist in its own right. Nor do 
phenomenal things exist as different or non-different (from one another or 
from the Self). This is what the knowers of Truth understood. 

Why, again, is non-duality auspicious? Inauspiciousness is to be found 
where there is diversity or, in other words, where there is difference of one 
thing from another. For idam, this, the manifold phenomenal world, 
consisting of Prana, etc.; when ascertained dtmabhavena, from the 
standpoint of its essential nature, from the standpoint of supreme Reality; 
does not exist as nano, multifarious, or as a different substance in this non¬ 
dual Self which is the absolute Reality, just as an illusory snake has no 
separate existence when it is found out with the help of a light to be 
identical with the rope. Besides, this world never exists svena, in its own 
nature, in the form of Prana etc., verily because of its having been imagined 
like a snake on a rope. Similarly, the objects, called Prana etc., are not 
distinct from each other in the sense that a buffalo exists as something 
different from a horse. Accordingly, just because of the unreality (of 
duality) there is nothing that can exist as non-separate from one another or 
from the supreme Self. The Brahmanas, the knowers of the Self, viduh 
realized, the supreme Reality; ill, thus. Hence non-duality is auspicious, for 
it is free from the causes of evil. This is the purport. 

The perfect realization, as described above, is being extolled: 



{U«4 ’■: II^KII 

35. This Self that is beyond all imagination, free from the diversity of 
this phenomenal world, and non-dual, has been seen by the contemplative 
people, versed in the Vedas and unafflicted by desire, fear, and anger. 

Munibhih, by the constantly contemplative people, by the discriminating 
ones, from whom have been removed for ever attachment, fear, envy, anger, 
and all other faults; vedaparagaih, by those who have understood the secrets 
of the Vedas, by the enlightened souls; by those who are devoted to the 
purport of the Upanisads; drstah, has been realized; ayam, this Self; which 
is nirsikalpah, devoid of all imaginations; and which is prapancopa.samah: 
prapanca is the vast expanse of the variegated phenomenal world, and the 
Self in which there is the upasama, total negation, of this, is the 
prapancopasama. And therefore It is advayah, without a second. The idea is 
that the supreme Self is realizable only by the men of renunciation who are 
free from blemishes, who are learned, and who are devoted to the purport of 
the Upanisads, but not so by the logicians and others whose hearts are 
tainted by attachment etc. and whose philosophies are prejudiced by their 
own outlooks. 

3Tt'ct HJFpTTO ll^ll 

36. Therefore, after knowing it thus, one should fix one's memory on (i.e. 
continuously think of) nonduality. Having attained the non-dual, one should 
behave in the world as though one were dull-witted. 

Since non-dualitv is auspicious and free from fear bv virtue of its bein g 
b v nature devoid of all evil , therefore viditva enam . havin g known it : exam . 
thus : voia vet smrtim . one should fix one's memor y: advaite . on nondualit v: 
i.e. one should practise recollection for the realization of non-dualit v.' And 
having comprehended that non-duality etc., having realized directly and 
immediately that Self that is beyond hunger etc., birthless, and above all 


























conventional dealingsafter attaining the consciousness, 'I am the supreme 
Brahman' - lokam acaret, one should behave in the world; jadavat, like a 
dull-witted man, that is to say, without advertising oneself as 'I am such and 
such'. 

It is being stated as to what should be the code of conduct according to 
which he should behave in the world : 

37. The mendicant should have no appreciation or greetings (for others), 
and he should be free from rituals. He should have the body and soul as his 
support, and he should be dependent on circumstances. 

Giving up all such activities as appreciation or greeting; that is to say, 
having given up all desire for external objects and having embraced the 
highest kind of formal renunciation, in accordance with the Vedic text, 
'Knowing this very Self, the Brahmanas renounce (... and lead a mendicant 
life)" (Br. III. v. 1), and the Smrti text, 'With their consciousness in That 
(Brahman), their Self identified with That, ever intent on That, with That for 
their supreme goal' (G. V. 17) -. Cala, the changing, is the body, since it gets 
transformed every moment; and acala, the unchanging, is the reality of the 
Self. Whenever perchance, impelled by the need of eating etc., one thinks 
of oneself as 'I' by forgetting the reality of the Self which is one's niketa, 
support, one's place of abode, and which is by nature unchanging like the 
sky, then the cala, changing body, becomes his niketa, support. The man of 
illumination who thus has the changing and the unchanging as his support, 
but not the man who has external objects as his support, is the cala- 
calaniketa. And he bhavet, should be; yadrechikah, dependent on 
circumstances; that is to say, he should merely depend on strips of cloth, 
coverings and food that come to him by chance for the maintenance of the 
body. 
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38. Examining the Reality in the context of the individual and in the 
external world, one should become identified with Reality, should have his 
delight in Reality, and should not deviate from Reality. 

The external entities such as the earth, and the personal entities such as 
the body, are unreal like the snjake imagined on a rope or like dream, 
magic, etc., in accordance with the Vedic text, 'All transformation has 
speech as its basis, and it is name only' (Ch. VI. iv. 1) ; and the Self is that 
which exists within and without, that is birthless, without cause and effect, 
without any inside or outside, full, all-pervasive like space, subtle, 
motionless, attributeless, partless, and actionless, as is indicated in the 
Vedic Text, 'That is Truth. That is the Self. That thou art' (Ch. VI. viiixii). 
Drstva, having seen—the Reality in this way; tattvibhutah, (one should) 
become identified with Reality; tadaramah, (one should) have one's delight 
only in the Self, and not in anything extemal-like one lacking in realization, 
who accepts the mind as the Self, and thinks the Self to be changing in 
accordance with the changes of the mind, or at times accepts the body etc. 
to be the Self and thinks, 'I am now alienated from reality that is the Self; 
and who at times when the mind becomes concentrated, thinks himself to be 
united with Reality and in peace under the belief, 'I am now identified with 
Reality'. The knower of the Self should not be like that, because the nature 
of the Self is ever the same, and because it is impossible for It to change Its 
nature; and one should be for ever apracyulah, unwavering from Reality 
under the conviction, 'I am Brahman', that is to say, he should ever have the 
consciousness of the Reality that is the Self, in accordance with such Smrti 
texts as, '(The enlightened man) views equally a dog or an outcast' (G. V. 
18), '(He sees who sees the supreme Lord) existing equally in all beings' 
(G. XIII. 27), etc. 


CHAPTER III 


ADVAITA-PRAKARAN. 1 (ON NON-DUALITY) 



In the course of determining the nature of Om (in Chap. I) it was stated 
as a mere proposition that the Self is the negation of the phenomenal world, 
and is auspicious and non-dual. It was further said that 'duality ceases to 
exist after realization' (Ke rika, I. 18). As to that, the non-existence of 
duality was established by the chapter 'On Unreality' with the help of such 
analogies as dream, magic, and a city in space, and through logic on the 
grounds of 'being perceived', 'having a beginning and an end', and so on. 
Should non-duality be admitted only on the authority of scripture (and 
tradition), or should it be accepted on logical grounds, too? In answer to this 
it is said that it can be known on logical grounds as well. The chapter 'On 
Non-duality' starts to show how this is possible. It was concluded in the 
preceding chapter that all diversity, comprising the worshipped, worship, 
and so on, is unreal and the absolute, non-dual Self is the highest Reality; 
for— 

srmcMvU'ii tot: ii?ii 

1. The aspirant, betaking himself to the devotional exercises, subsists in 
the conditioned Brahman. All this was but the birthless Brahman before 
creation. Hence such a man is considered pitiable (or narrow in his 
outlook). 

Upasanasritah is a worshipper who resorts to upasana, devotional 
exercises (like worship and meditation), as the means to his liberation, 
under the belief, 'I am a worshipper, and Brahman is to be adored by me. 
Though I now subsist jate brahmani, in the conditioned Brahman; I shall 
through my devotion to It, attain ajam brahma, the unconditioned Brahman, 
after the fall of my body. Prak utpatteh ajam sarvam, before the creation all 
this, including myself, was but the birthless Brahman. Through my 
devotional exercises I shall regain that which I essentially was prak 
utpatteh, before my birth, though, after being born, I now subsist jate 
brahmani, in the conditioned Brahman.' The dharmah, aspirant; 
upasandSritah, who betakes himself to such devotional exercises; since he 
is thus cognizant of the partial Brahman, Lena, for that very reason; asau, 



that man; smrtah, is considered; krpanah, pitiable, narrow (Br. III. viii. 10), 
by those who have seen the eternal and birthless Brahman; this is the idea. 
And this is in accord with the following text of the Upanisad of the 
Talavakara section: 'That which is not uttered by speech, that by which 
speech is revealed, know that alone to be Brahman, and not what people 
worship as an object' (Ke. I. 5). 

WWTOWrriNnnTTfk tindi oci«-i I 
TOT fafan™TTTOR HTOTcT: ll^ll 

2. Hence I shall speak of that (Brahman) which is free from limitation, 
has no birth, and is in a state of homogeneity; and listen how nothing 
whatsoever is born in any way, though it seems to be born. 

Since on account of one's failure to attain the birthless Self existing 
within and without, one becomes pitiable by thinking oneself through 
ignorance to be unworthy, and since on that account one comes to believe, 'I 
am born, I subsist in the conditioned Brahman, and having recourse to Its 
worship I shall attain (the unconditioned) Brahman', atah, therefore; 
vaksydmi, I shall relate; akarpanyam, freedom from misery, limitlessness, 
the birthless Brahman; for that indeed is a source of limitation, 'where one 
sees another, hears another, knows another. That is limited, mortal, and 
unreal' (cf. Ch. VII. xxiv. 1), as is asserted in such Vedic texts as, 'All 
transformation has speech as its basis, and it is name only' (Ch. VI. iv. 1). 
Opposed to this is That which has no limitation, which is within and 
without and is the birthless Brahman, called the Infinite, on realizing which 
is cessation of all misery caused by ignorance. I shall speak of that freedom 
from limits. This is the purport. That thing is ajdti, birthless; samatdm 
gatam, established in a state of total homogeneity. Why? Since It has no 
inequality of parts. Anything that is composite is said to evolve when its 
parts undergo loss of balance. But since this thing is partless, It is 
established in homogeneity, and hence It does not evolve through any 
change in any part. Therefore, It is birthless and free from misery. Hear 
yathd, how; samantatah, in all respects; kirncit, anything, small though it be; 
na jdyate, is not bom; though jdyamdnam, it may (seem to) be bom, like a 



snake from a rope, in consequence of perception under ignorance. Hear how 
It is not born -how Brahman remains unborn in every way. This is the idea. 

The promise was, 'I shall speak of Brahman which has no birth and 
which is free from limitation.' Now it is said, 'I shall adduce the reason and 
the analogy for proving this': 

tfcinsq*^ 11 ^ 11 

3. Since the Self is referred to as existing in the form of individual souls 
in the same way as space exists in the form of spaces confined within jars, 
and since the Self exists in the form of the composite things just as space 
exists as jars etc., therefore in the matter of birth this is the illustration. 

Hi, since; dtmd, the (supreme) Self; is subtle, partless, and all-pervasive 
dkdsavat, like space-since that very supreme Self that is comparable to 
space; uditah, is referred to; jrvaih, as existing in the form of individual 
souls, the individual knowers of the bodies etc.; iva, in the same way; 
dkdsavat ghatdkdsaih, as space is referred to as existing in the form of 
spaces circumscribed by jars. Or the explanation is: As space (uditah) 
comes to exist in the form of spaces within the jars, so also has the supreme 
Self come to exist as the individual souls. The idea implied is that the 
emergence of individual souls from the supreme Self, that is heard of in the 
Upanisads, is comparable to the emergence of the spaces in the jars from 
the supreme space; but this is not so in any real sense of the term. Just as 
from that very space evolve composite things like jars etc., so also from the 
supreme Self, which is comparable to space, emerge the composite things 
like the earth etc., as well as the bodies and senses that constitute the 
individual, all of them taking birth through imagination like a snake on a 
rope. This fact is stated in ghatddivat ca, and like a jar etc.; It is evolved 
samghataih, in the form of composite things. When with a view to make the 
fact understood by people of poor intellect, the birth of creatures etc. from 
the Self is referred to by the Vedas, then jatau, with regard to birth, when 
that is taken for granted; etat nidarsgnam, this is the illustration, as it has 
been cited in the analogy of space etc. 
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4. Just as the space confined within the jars etc. merge completely on the 
disintegration of the jars etc., so do the individual souls merge here in this 
Self. 

Just as the spaces within a jar etc. emerge into being with the creation of 
the jar etc., or just as the spaces within the jar etc., disappear with the 
disintegration of the jar etc., similarly, the individual souls emerge into 
being along with the creation of the aggregates of bodies etc., and they 
merge here in the Self on the disintegration of those aggregates. But this is 
not so from their own standpoint. 

The next verse is by way of an answer to those dualists who argue, 'If 
there be but one Self in all the bodies, then when one of the souls undergoes 
birth or death or enjoys happiness etc., all souls should share in these; 
besides there will be a confusion of actions and their results.' 

> <N O 
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5. Just as all the spaces confined within the various jars are not darkened 
when one of the spaces thus confined becomes contaminated by dust, 
smoke, etc., so also is the case with all the individuals in the matter of being 
affected by happiness etc. 

Tatted, just as; ekasmin ghatdkdse rajodhumddibhih yule, when one of 
the spaces confined in ajar is polluted by dust, smoke, etc.; na, not; sarve, 
all the spaces, confined within the jars etc., are defiled by that dust or smoke 
etc.; tadvat, just like that; firdh, creatures; are not affected sukhddibhih, by 
happiness etc. 


Objection: Is not the Self but one? 



Answer: Quite so. Did you not hear that there is but one Self which like 
space inhabits all the aggregates (of body and senses) ? 

Objection : If the Self be one, It will experience happiness and sorrow 
everywhere. 

Answer: This objection cannot be raised by the Sarnkhyas. For a 
follower of the Samkhya philosophy cannot posit happiness, sorrow, etc. in 
the soul, inasmuch as he declares that joy, misery, etc. inhere in the intellect. 
Moreover, there is no valid ground for imagining that the Self, which is 
Consciousness by nature, has any multiplicity. 

Objection: In the absence of multiplicity, the (Sarh- khya) theory that the 
Pradhana (i.e. Primordial Nature) acts for others (viz the Purusas, the 
conscious souls) has no leg to stand on. 

Answer: No, since whatever is accomplished by the Pradhana cannot get 
inseparably connected with the Self. If it were a fact that any result in the 
form of either bondage or freedom brought about by Pradhana inhered in 
the souls separately, then the supposition of a single Self would run counter 
to the (Samkhya) theory that the Pradhana acts for others, and therefore it 
would be logical to assume a multiplicity of souls. But as a matter of fact, it 
is not admitted by the Sariikhyas that any result, be it bondage or freedom, 
which is accomplished by the Pradhana, inheres in the soul; on the contrary, 
they hold that the souls are attributeless and are pure consciousness. Hence 
the theory that the Pradhana acts for others, derives its validity from the 
mere presence of the Self, and not from Its multiplicity. Therefore the fact 
that the Pradhana acts for others, cannot be a logical ground for inferring 
the existence of many souls. And the Sarnkhyas have no other proof to 
validate their theory that each soul is different from all others. If it be held 
that the Pradhana itself under g oes bonda g e or liberation bv virtue of this 
mere presence of the supreme One t viz God !, and that God becomes an 
occasion for the activity of the Pradhana bv the mere fact of His existence - 
which is the same as pure Consciousness-and not on account of an v s pecific 
q ualit y, then the assumption of a multiplicity of souls and the re j ection of 
the meanin g of the Vedas are the results of mere stupidit y.' 


























As for the view of the Vaisesikas and others who assert that desire and 
the rest inhere in the soul, that, too, is untenable; for the impressions (of 
past experiences) that generate memory cannot remain inseparably located 
in the Self that has no location. And since (according to them) memory 
arises from a contact of the soul with the mind, there can be no fixed rule 
regarding the rise of memory; or there will be the possibility of the rise of 
all kinds of memory simultaneously. Moreover, the souls that are devoid of 
touch etc. and belong to a different category cannot logically come into 
contact with mind etc. Furthermore, it is not a fact, though these others 
believe in it, that qualities like colour or such categories as action, genus, 
species, or inherence exist independently of the substances. If they were 
absolutely different from substances, and if desire etc. were so from the 
soul, those qualities etc. would not have any reasonable relation with 
substance, (nor would desire etc. have any relation with the soul). 

Objection: It involves no contradiction to say that categories which 
become associated from their very birth can have the relationship of 
inherence. 

Answer: Not so; since the eternal Self exists before the ephemeral moods 
like desire, no theory of congenital inherence can be logically advanced. If 
on the contrary, desire and the rest are supposed to have an inseparable 
relation with the soul from their very birth, then there arises the possibility 
of their becoming as everlasting as the quality of vastness that the soul 
possesses (even according to the Vaigesikas). And that is not a desirable 
position, for that will lead to the conclusion that the soul has no freedom 
from the bondage (of desire etc). Besides, if the relationship of inherence be 
different from a substance, then one has to posit another relationship for its 
being connected with the substance, just as much as such a relationship (viz 
conjunction) is assumed in the case of substance and quality (by 
Vaigesikas). 

Objection: Inherence being verily an eternal, inseparable connection, 
there is no need of positing another relationship to connect it (with a 
substance). 



Answer: In that case, since entities that are connected through the 
relation of inherence remain eternally joined, there can be no possibility of 
their being separate. Alternatively, if the substances and the rest be 
absolutely disparate, then just as things possessing and not possessing the 
attribute of touch cannot come in contact, so also those substances etc. 
cannot become related (with such categories as relation, qualities, etc.) bv 
wa v of possession that is implied bv the sixth case.l Besides, if the Self is 
possessed of such qualities as desire etc. that are subject to increase and 
decrease, It will be open to the charge of being impermanent like the bodies 
and the fruits of actions. And the other two faults of Its being possessed of 
parts and being subject to mutation, just like the bodies etc., will be 
unavoidable. On the other hand, if on the analogy of the sky, appearing to 
be blackened by dust and smoke attributed to it through ignorance, it is 
supposed that the Self appears to be possessed of the defects of happiness 
and sorrow generated by such limiting adjuncts as the intellect that are 
superimposed on It through ignorance, there remains no illogicality in Its 
possessing bondage, freedom etc. in an empirical sense. For all schools of 
thought, while admitting the empirical reality as originating from ignorance, 
deny its absolute reality. Therefore the imagination of the multiplicity of 
souls that the logician resorts to is quite uncalled for. 

It is being shown how, through ignorance, there can be the possibility, in 
the same Self, of that same variety of actions which becomes possible on 
the assumption of a multiplicity of souls: 

cT^ cTOj ^ I 
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6. Though forms, actions, and names differ in respect of the difference 
(in the spaces created by jars etc.), yet there is no multiplicity in space. So 
also is the definite conclusion with regard to the individual beings. 

As in the same space there is a (supposed) difference of dimension such 
as smallness and bigness in respect of the spaces enclosed by a jar, a water 
bowl, a house, etc., so also there is a difference of functions such as 
fetching or holding water, sleeping, etc., and of names such as the space in a 








jar, the space' in a water bowl, the space in a house, etc., which are all 
created by those jar-etc.; but all these differences are not surely real that are 
implied in conventional dealings involving dimensions etc. created in 
space; in reality akdtasya na bhedah asti, space has no difference, nor can 
there be any empirical dealing based on the multiplicity of space unless 
there be the instrumentality of the limiting adjuncts. Just as it is the case 
here, so also jivesu, with regard to the souls, which are created as individual 
beings by the conditioning factors of the bodies and are comparable to 
spaces enclosed by jars; this nimayah, definite conclusion, has been arrived 
at by the wise after examination. This is the purport. 

HI+UIHJ Mil+isft fwrwrat urn I 
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7. As the space within a jar is neither a transformation nor a part of space 
(as such), so an indi vidual being is never a transformation nor a part of the 
supreme Self. 

Objection: The experience of difference so far as forms, actions, etc. are 
concerned with regard to those spaces in a jar etc. follows a real pattern. 

Answer: This does not accord with fact, since ghata- ka.sah, the space 
within ajar; na vikarah, is not a transformation of the real space, in the sense 
that a piece of gold ornament is of gold, or foam, bubbles, ice, etc. are of 
water; nor is it avayavah, a part, as for instance the branches etc. are of a 
tree. Yatha, as; the space in a jar is not a transformation of space in that 
sense; tatha, similarly, just as shown in the illustration; fivah, an individual 
being, that is comparable to the space within ajar; is na sada, never; either a 
transformation or even a part atmanah, of the supreme Self, that is the 
highest Reality and is comparable to the infinite space. Therefore the 
dealings, based on the multiplicity of the Self, must certainly be false. This 
is the idea. 

Inasmuch as the experience of birth, death, etc. follows as a consequence 
of the differentiation among individuals created by the limiting adjuncts 
constituted by the bodies, just as the experience of the forms, actions, etc. 



are the results of the ideas of difference entertained with regard to the 
spaces within ajar etc., therefore the association of the soul with such 
impurities as suffering and consequences of actions is caused by that alone, 
but not in any real sense. With a view to establishing this fact with the help 
of an illustration the text goes on: 
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8. Just as the sky becomes blackened by dust etc. to the ignorant, so also 
the Self becomes tarnished by impurities to the unwise. 

ratha, as, in common experience; gaganam, the sky; bhavati, becomes; 
malinam, blackened; by cloud, dust, smoke, and such other malaih, 
impurities; balanam, to the non-discriminating people; but to* the truly 
discriminating people, the sky is not blackened; tatha, so also; abuddhanam, 
to the unwise, to those only who cannot distinguish the indwelling Self-but 
not to those who can distinguish the Self; atma, even the supreme Self, the 
knower and the innermost; bhavati, becomes; malinah, tainted; malaih, with 
impuritiesthe impurities of mental defects and results of actions. For a 
desert does not become possessed of water, foam, wave, etc. just because a 
thirsty creature falsely attributes these to it. Similarly, the Self is not 
blemished by the impurities of suffering etc. attributed to It by the ignorant. 
This is the idea. 

The same idea is being elaborated again : 

ii£ii 

9. The Self is not dissimilar to space in the matter of Its death and birth, 
as well as Its going and coming, and existence in all the bodies. 

The idea implied is that one should realize that in the matter of birth, 
death, etc., the Self in all the bodies is quite on a par with space in its 



relation to the space confined in a jar, so far as origination, destruction, 
coming, going, and motionlessness are concerned. 
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10. The aggregates (of bodies and senses) are all projected like dream by 
the Maya of the Self. Be it a question of superiority or equality of all, there 
is no logical ground to prove their existence. 

Sarighatah, the aggregates, of bodies etc., that are analogous to the jars 
etc., are like the bodies etc. seen in a dream and like those conjured up by a 
magician; and are atma-mays-visarjitdh, projected, conjured up, by the 
Maya, ignorance, of the Self; the idea is that they do not exist in reality. 
Though there may be iidhikya, superiority, of the aggregates of the bodies 
and senses of the gods and others in comparison with those of the beasts 
and others; or there may be sdmya, equality of all; still hi, since; there exists 
na upapattih, no valid ground, no possibility, for them-there is no reason 
establishing the existence of these things; therefore they are created by 
ignorance alone-they do not exist in reality. This is the meaning. 

(Upanisadic) texts that go to establish the fact that the reality of the non¬ 
dual Self is proved on the evidence of the Vedas, are now being referred to: 
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11. It has been amply elucidated (by us) on the analogy of space, that the 
individual living being that conforms to the soul of the sheaths, counting 
from that constituted by the essence of food, which have been fully dealt 
with in the Taittiriya Upanisad, is none other than the supreme Self. 

Rasadayah, the essence of food etc., that is to say, the layers of covering- 
(so called) since the preceding ones are more and more external in relation 
to the succeeding ones —constituted by the essence of food, the vital force, 
etc. which are comparable to the sheaths of swords; have been vyakhyatah, 



fully dealt with; taittii-yake, in a part of the Upanisad of the Taittiriyaka 
branch (Tai. II. i-vi). That which is atma, the soul, the inmost entity; tesam, 
of them, of all the sheaths; because of which (soul) all the five sheaths come 
to have existence; is jivah, the living being, since it is the source of 
animation of all. It is being said as to what it is. It is parah, the supreme Self 
(Brahman) Itself, that was introduced earlier in the text, 'Brahman is Truth, 
Knowledge, and Infinite' (Tai. II. i) - the Self from which, it was stated that, 
through the Maya of the Self, emerged like dream or magic (Karika, III. 10) 
(first) space etc. and then the composite things called the sheaths counting 
from the one composed of the essence of food (Tai. II. i). That very Self 
samprakasitah, has been held forth by us as analogous to space, in the 
verses beginning with 'Since the Self is referred to as existing in the form 
of individual souls in the same way as space ...’ (Karika, III. 3). The idea 
implied is that, unlike the self imagined by the logicians, the Self is not to 
be established by the mere means of the human intellect. 
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12. As it is demonstrated that space in the earth and the stomach is but 
the same, similarly in the Madhu-Brahmana the supreme Brahman is 
revealed as the same with reference to the different dual contexts. 

Moreover, prakasitam, it has been revealed; daayoh daayoh, with 
reference to the different dual contexts - the superhuman and the corporeal - 
that the 'shining, immortal being' dwelling inside the earth etc. as the 
knower, is but Brahman, the supreme Self, which is everything (Br. II. v. 1- 
14). Where (has this been revealed) ? That is being stated: The word 
madhujnana is used in the sense of that from which is known madhu, 
nectar, called the knowledge of Brahman-it being ambrosial since it leads to 
blissfulness; so it means the (chapter called) Madhu-Brahmana (of the 
Brhadaranyaka Upanipd). In that Madhu-Brahmana. Like what? Yatha, as, 
in the world; the same akasah, space; is prak& itah, demonstrated to exist, 
through inference; prthivydm udare ca eva, in the earth and the stomach; 
similar is the case here. This is the purport. 
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13. The fact that the non-difference of the individual and the supreme 
Self is extolled by a statement of their identity, and the fact that diversity is 
condemned, become easy of comprehension from this point of view alone. 

The fact that ananvatvam j vatmanah . the non-difference of the 
individual soul and the supreme Self , ascertained throu g h reasonin g and the 
Vedas : is ora- lasvate . praised , b v the scriptures and Vvasa and others : 
abhedena . b v a reference to ( the result consistin g in ) the identit y ( of the 
individual and the supreme Self ) :I and the fact that the perception of 
multiplicity, which is common and natural to all beings and is a view 
formulated by the sophists standing outside the pale of scriptural import, 
nindyate, is condemned, by the knowers of Brahman as well by such and 
other texts as, 'But there is not that second' (Br. IV. iii. 23), 'It is from a 
second entity that fear comes' (Br. I. iv. 2), 'For, whenever the aspirant 
creates the slightest difference in It, he is smitten with fear' (Tai. II. vii. 1), 
'... and this all are this Self (Br. II. iv. 6; IV. v. 7), 'He who perceives 
multiplicity here, as it were, goes from death to death' (Ka. II. i. 10); tat yat, 
all that, which has been said (thus); samaijasam, becomes easy of 
comprehension, that is to say, becomes logical; evwn hi, from this point of 
view alone; but the per verted views, cooked up by the logicians, are not 
easy of comprehension; that is to say, they do not tally with facts when 
probed into. 

vn)q|^rf|: I 

14. The separateness of the individual and the supreme Self that has 
been declared (in the Vedic texts) earlier than (the talk of)creation (in the 
Upanisads), is only in a secondary sense that keeps in view a future result 
(viz unity); for such separateness is out of place in its primary sense. 



































Objection : Since prak utpatteh, earlier even than the Upanisadic texts 
dealing with creation; pTthaktvam j-IVatmanoh, the separateness of the 
individual and the supreme Self; prakirtitam, has been declared; by the 
Vedas, in the portion dealing with rites and duties, in various ways in 
conformity with the variety of desires (of individuals), in such words as, 
"desirous of this', "desirous of that', and the supreme Self, too, has been 
declared in such mantra texts as, "He held the earth as well as this heaven' 
(R. X. cxxi. 1), therefore, in case of a contradiction between the sentences 
of the portions on knowledge (i.e. Upanisads) and rites (i.e. Sati^hita and 
Brahmana), why should unity alone, standing out as the purport of the 
portion on knowledge, be upheld as the reasonable one? 

To this the answer is : Tat prthaktvam, that separateness; is not the 
highest Truth;yat, which; is prakirtitam, declared; prak, earlier in the 
portion on rites, before the Upanisadic texts dealin g with creation occur , to 
wit . "That from which all these bein g s take birth' ( Tai. Ill, i ). ' As from a fire 
tiny s parks fl y' ( Br. II. i. 20 1. "From that Brahman indeed , which is this Self , 
s pace was created' (Tai. II. i. 1 ). "That ( Self ) saw (i.e. deliberated V f Ch. VI. 
ii. 3 ). "That fSelf ) created lire' (ibid ), etc. What is it then? It is g aunam . 
secondar y, like the separateness of the infinite space and the space within a 
j ar. And this statement is made bv kee ning in view the future result , as in 
the sentence . "He cooks food.'! For the texts speaking of difference can 
never reasonably uphold it in any literal sense, inasmuch as the texts 
dealing with the multiplicity of the Self only reiterate the diverse 
experiences of beings still under natural ignorance. And here in the 
Upanisads, too, in the texts speaking of creation, dissolution, etc., the one 
thing sought to be established is the unity of the individual and the supreme 
Self, as is known from such texts as, "That thou art' (Ch. VI. viii-xvi), 
"(While he who worships another god thinking), "He is one, and I am 
another" does not know' (Br. I. iv. 10), etc. Therefore the reiteration of the 
perception of multiplicity is made by the Vedas in this world in a secondary 
sense only, placing their reliance on the future demonstration of unity that is 
left over as a task to be accomplished in the Upanisads at a later stage. Or 
the explanation is this: The declaration of unity has been made in, "One 
only, without a second' (Ch. VI. ii. 2), earlier than that of creation 
introduced in such texts as, "That (Self) deliberated', "That created fire' (Ch. 





































VI. ii. 2-3) etc. And that, again, will culminate in unity in the text, 'That is 
truth, That is the Self, and That thou art' (Ch. VI. viii-xvi). Therefore the 
separateness of the individual and the supreme Self that is met with (in the 
Upanisads) anywhere in any sentence must be taken in a secondary sense, 
as in the sentence, 'He cooks food', for the thing kept in view here is the 
unity that will be established in future. 

Objection : Even though everything be birthless and one without a 
second before creation, still after creation all these surely have got birth, 
and individuals, too, are different. 

Answer: This is not so, for the Vedic texts dealing with creation have a 
different object in view. This objection was refuted earlier also by saying 
that, just like dream, the aggregates are created by the Maya of the Self, and 
that birth, difference, etc- of individuals are analogous to birth, difference, 
etc. of the spaces within jars (K5rika, III. 9-10). (Since falsity of these have 
already been dealt with) therefore, taking that very reason for granted, some 
Vedic texts dealing with creation are being adduced here, from amongst the 
texts dealing with creation, difference, etc., with a view to showing that 
they are meant for establishing the oneness of the Self and the individual 
beings. 

^TTfer ^^TII?!UI 

15. The creation that has been multifariously set forth with the help of 
the examples of earth, gold, sparks, etc., is merely by way of generating the 
idea (of oneness); but there is no multiplicity in any way. 

Srstih . the creation : vd. which : codita . has been expounded , revealed : 
an vatha . in different wa vs: mTt- loha-visphulin g a-advaih . with the help of 
such illustrations as earth , gold, s parks , etc. :1 sah, that, all that process of 
creation; is a upayah, means; avatdraya, for engendering, in us the idea of 
the oneness of the individual and the supreme Self. It is just like the story of 
the organs of speech etc. becoming smitten with sin by the devils, that is 






















woven round a conversation with Prana, where the intention is to generate 
the idea of pre-eminence of Prana (Ch. I. ii; Br. I. iii., VI. i; Pr. II). 

Ob j ection : That , too , is unacceptable.2 

Answer: No, since the conversations of Prana etc. are related divergently 
in the different branches of the Vedas. If the colloquies were really true, we 
should have met with a uniform pattern in all the branches, and not with 
heterogeneous contradictory presentations. But, as a matter of fact, 
divergence is met with. Therefore the Vedic texts setting forth the 
interlogues are not to be taken literally. So also are to be understood the 
sentences dealing with creation. 

Objection : Since the cycles of creation differ, the Vedic texts dealing 
with the interlogues, as well as with creation, are divergent with relation to 
the respective cycles. 

Answer: Not so, since they serve no useful purpose apart from generating 
the ideas already mentioned. Not that any other purpose can be imagined 
for the Vedic texts speaking of colloquies and creation. 

Objection: They are meant for meditation with a view to attaining self- 
identification. 

Answer: Not so, for it cannot be a desirable end to be identified with 
quarrel, creation, or dissolution. Therefore the texts expressing creation etc. 
are meant simply for generating the idea of the oneness of the Self, and they 
cannot be fancied to bear other interpretations. Therefore na asti, there is 
not; any bhedah, multiplicity, caused by creation etc; kathancana, in any 
way. 

Ob j ection: If in accordance with such Vedic texts as . "One onl y, without 
a second' ( Ch. VI. ii. 2 ). the supreme Self , that is bv nature ever pure . 
intelli g ent , and free , be the only reality in the hi g hest sense and all else be 
unreal , then why are there such instructions on meditations in the Vedic 
texts as . "The Self , m v dear , should be realized 1 ! (Br. II. iv. 5), 'The Self that 
is devoid of sin ... (is to be sought for)', (Ch. VIII. vii. 1), 'He should shape 





























his conviction' (Ch. III. xiv. 1), 'The Self alone is to be meditated upon' (Br. 
1. iv. 7), etc.; and why are the rites like Agnihotra enjoined? 


Answer: Hear the reason for this: 
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16. There are three stages of life-inferior, intermediate, and superior. This 
meditation is enjoined for them out of compassion. 

The word asramat meaning stages of life, indicates the people belonging 
to them - the people competent for scriptural duties, as well as the people of 
different castes following the righteous path - for the word is used in a 
suggestive sense. They are trividhah, of three kinds. How? K:na- 
madhyama-utkrsta-d rstayah, people possessing inferior, medium, and 
superior power of vision; that is to say, they are endued with dull, medium, 
and fine mental calibre, lyam upasand, this meditation, as well as rites; 
upadistd, has been instructed; tadartham, for them, for the sake of people of 
dull and medium intellect who are affiliated to the stages of life etc., and not 
for the people of superior intellect having the conviction that the Self is but 
one without a second. (This is done) by the kind Vedas, anukampaya, out of 
compassion, as to how people, by treading the path of righteousness, may 
attain this superior vision of unity from such Vedic texts as, 'That which is 
not thought of by the mind, that by which, they say, the mind is 
encompassed, know that to be Brahman, and not this that people worship as 
an object' (Ke. I. 6), 'That thou art' (Ch. VI. vii-xvi), 'The Self indeed is all 
this' (Ch. VII. xxv. 2), etc. 

The perfect knowledge consists in the realization of the non-dual Self, 
since this is established by scriptures and logic, whereas any other view is 
false, it being outside the pale of these. A further reason that the theories of 
the dualists are false is that they are based on such defects as likes and 
dislikes. How? 
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17. The dualists, confirmed believers in the methodologies establishing 
their own conclusions, are at loggerheads with one another. But this (non¬ 
dual) view has no conflict with them. 

Dvaitinah . the dualists - who follow the views of Kapila . Kanada . 
Buddha . Arhat .l and others; nis- citah, are firmly rooted; svasiddhanta- 
vyavasthasu, in the methodologies leading to their own conclusions. 
Thinking, 'The supreme Reality is this alone, and not any other', they 
remain affiliated to those points of view, and finding anyone opposed to 
them, they become hateful of him. Thus being swayed by likes and dislikes, 
consequent on the adherence to their own conclusions, parasparam 
virudhyante, they stand arrayed against one another. As one is not at 
conflict with one's own hands and feet, so also, just because of 
nondifference from all, ay am, this, this Vedic view of ours consisting in 
seeing the same Self in everyone; na viru- dhyate, is not opposed; taih, to 
them, who are mutually at conflict. Thus the idea sought to be conveyed is 
that the perfect view consists in realizing the Self as one, for this is not 
subject to the drawbacks of love and hatred. 

It is being pointed out why this view does not conflict with theirs: 
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18. Non-duality is the highest Reality, since duality is said to be a 
product of it. But for them there is duality either way. Therefore this view 
(of ours) does not clash (with theirs). 

Advaitam paramarthah, non-duality is the highest Reality; hi, since; 
dvaitam, duality, heterogeneity; is tad-bhedah, a differentiation, that is to 
say, a product, of that non-duality, in accordance with the Vedic texts, '(In 
the beginning there was Existence alone)One only, without a second.... It 
created fire' (Ch. VI. ii. 2-3), and in accordance with reason also; for duality 













ceases to exist in samadhi (God-absorption), unconsciousness, and deep 
sleep, when one's mind ceases to act. Therefore duality is called a product 
of non-duality. But teram, for those dualists; there is nothing but dvaitam, 
duality; ubhayatha, from either point of view, from the standpoints of both 
(absolute) Reality and (empirical) reality. Though those deluded persons 
have a dualist outlook and we the undeluded ones have a non-dualist 
outlook in confromity with the Vedic texts, v The Lord, on account of Maya, 
is perceived as many' (Br. II. v. 19), v But there is not that second thing 
(separate from It which It can see)' (Br. IV. iii. 23); yet lena, because of this 
reason (because of the falsity of dualism); ay am, this our point of view; na 
virudhyate, does not clash, with theirs. This point can be illustrated thus: A 
man sitting astride an elephant in rut does not goad his animal against a 
madman standing on the ground and challenging him by saying, 'I am also 
seated on an elephant in opposition; drive your animal against me', just 
because he has no inimical feelings towards the latter. Thus, since in reality, 
the knower of Brahman is the very Self of the dualists, Lena, hence, 
because of this reason; ay am, this, this outlook of ours; na virudhyate, does 
not clash, with them. 

When it is asserted that duality is derived from non-duality, someone 
may entertain the doubt that on that ground duality, too, is real in the 
highest sense. Therefore it is said: 
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19. This birthless (Self) becomes differentiated verily through Maya, and 
it does so in no other way than this. For should It become multiple in 
reality, the immortal will undergo mortality. 

The fact that non-duality which is the highest Reality, bhidyate, 
differentiates; hi, verily; mayaya, through Maya, is like the moon seen as 
many by a man with diseased eyes, or like a rope appearing diversely as a 
snake, a line of water, etc; but it is not so in reality, for the Self has no parts. 
A composite thing can get transformed through a change in its components, 
as earth gets modified into jars etc. Therefore the idea conveyed is that the 



partless ajam, birthless (Self); differentiates, na kathancana, in no way 
whatsoever; anyathd, other than this. Hi, for; tattvatah bhidyamdne, should 
(It) become multiformed in reality; that which is naturally amrtam, 
immortal; ajam, birthless; and non-dual; vrajet martyatam, will undergo 
mortality, like fire becoming cold. And this reversal of one's own nature is 
repugnant, since it is opposed to all valid evidence. The birthless, 
undecaying Reality that is the Self, becomes multiple through Maya alone 
and not in reality. Therefore duality is not the highest Truth. 
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20. The talkers vouch indeed for the birth of that very unborn, positive 
entity. But how can a positive entity that is unborn and immortal undergo 
mortality? 

But those, again, who talk of Brahman, who are vadinah, garrulous 
interpreters of the Upanisads; icchanti, they vouch for; the jatim, birth, in a 
real sense; ajatasya eva, of the One which is verily birthless, which is by 
nature immortal, the Reality that is the Self. If the Self be born as they hold, 
It esyati martyatnm, will undergo mortality, for a certainty. But that Self, 
being by nature a bhavah, positive entity; that is ajatah, unborn; and amrtab, 
deathless; katham, how; can It undergo mortality? The idea is that It will in 
no way reverse Its nature to embrace mortality (which individuals are 
subject to). 
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21. The immortal cannot become mortal. Similarly the mortal cannot 
become immortal. The mutation of one's nature will take place in no way 
whatsoever. 

Because, in this world, the amrtam, immortal; na bhavati, does not 
become; martyam, mortal; and similarly, the mortal also does not become 
immortal; therefore, anyathabhavah prakrteh, the mutation of one's nature, 



becoming anything other than what one is; na katham cit bhavisyati, will 
not take place in any way whatsoever, just as fire cannot change its heat. 
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22. How can an immortal entity continue to be changeless from the 
standpoint of one according to whom a positive object which is immortal by 
nature can pass into birth, it being a product (according to him) ? 



As for the disputant, yasya, according to whom; bhavah, a positive 
object; which is svabadvena amrtah, immortal by nature; gacchati 
martyctam, attains trans- migratoriness, takes birth in reality; tasya, for him, 
it is a meaningless proposition to hold that entity to be naturally immortal 
before creation. Katham, how, can that entity; be amrtah, immortal; tasya, 
for him; krtakena, inasmuch as it is a product? Being an effect, how will 
that immortal sthasyati, continue to be; niscalah, unchanging, immortal by 
nature? It cannot remain so by any means. At no time can there exist 
anything called an 'unborn' for one who holds the view that the Self has 
birth; for him all this is mortal. Hence (from this standpoint) we are faced 
with the negation of freedom. This is the idea. 

Objection : F6r one who holds the view that the Self does not undergo 
birth, the Vedic passages speaking of creation can have no validity. 

Answer: It is true that there are Vedic texts supporting creation, but such 
passages have some other point in view; and we said that it 'is merely by 
way of generating the idea' of unity (Kdrikd, III. 15). Though the objection 
was disposed of, the contention and its refutation are adverted to here again 
merely with a view to allaying the doubts as to whether the passages 
dealing with creation are favourable or opposed to the subject matter that is 
going to be dealt with : 
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23. Vedic texts are equally in evidence with regard to creation in reality 
and through Maya. That which is ascertained (by the Vedas) and is 
supported by reasoning can be the meaning, and nothing, else. 

Samd srutih, Vedic texts (speaking of creation) are equally in evidence; 
srjyamane, with regard to a thing being created; bhutatah, in reality; va, or; 
abhatatah, through Maya, as is done by a magician. 



Objection: Of the two possible meanings - primary and secondary -it is 
reasonable to understand a word in its primary sense. 

Answer: Not so, for we said earlier that creation in any other sense is not 
recognized (in our philosophy), and it serves no purpose. All talks of 
creation, in the primary or secondary sense, relate only to creation through 
ignorance, and not to creation in reality, as is denied in the Vedic text, 'since 
He is co-extensive with all that is within and without, and since He has no 
birth' (Mu. II. i. 2). Therefore that which is niscitam, determined, by the 
Vedas, to be one without a second, birthless, and immortal; ca, and; is yukti- 
yuktam, supported by reasoning; tat, that, alone; bhavati, becomes, the 
meaning of the Vedic text, and never anything else. This is what we said in 
the earlier verses. 

It is being shown as to what kind of Vedic categorical statements are met 
with: 
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24. Since it is stated (in the Vedas), 'There is no diversity here', and 'The 
Lord, on account of Maya, (is perceived as manifold)', '(the Self) without 
being bon: (appears to be born in various ways)', it follows that He is bom 
on account of Maya alone. 

If creation had taken place in reality, the diverse things should have been 
real, and there should not have been any scriptural text showing their 
unreality. But, as a matter of fact, there are such texts as, 'There is no 
diversity here whatsoever' (Ka. II. i. 11), which purport to deny the 
existence of duality. Therefore creation, which has been imagined as a help 
to the comprehension of non-duality of the Self, is as unreal as the 
interlogue of Prana (vide Karika, III. 15); for this creation is referred to by 
the word Maya, indicative of unreal things,.in the passage, 'The Lord, on 
account of Maya (is perceived as manifold)' (Br. 11. v. 19). 


Objection: The word Maya implies knowledge. 



Answer: True. But even so it is nothing damgging, since sense- 
knowledge is accepted as a kind of Maya, it being a product of ignorance. 
So mayabhih (in Br. II. v. 19) means Through different kinds of sense 
knowledge', which are but forms of ignorance, as is proved by the Vedic 
text, 'Though unborn, It appears to be born in diverse ways' (Y. XXXI. 19). 
Therefore sah, He (the Self) ; jay ate mayaya tu, takes birth through Maya 
alone, the word to being used to add emphasis thus-'through Maya to be 
sure'; for (otherwise) birthlessness and birth in various ways cannot be 
reconciled in the same thing like heat and cold in fire. Besides, from the fact 
that realization of unity is a fruitful thing as mentioned in the Vedic text, 
'what delusion and what sorrow can there be for that seer of oneness?' (Is. 
7), it follows that the unitive outlook is the definite conclusion of the 
Upanisads, and this view is supported by the fact that in such texts as, 'He 
goes from death to death who sees as though there is difference here' (Ka. 
II. L 11), the idea of heterogeneity, implied by creation etc., is condemned. 

c\ 

25. From the refutation of (the worship of) Hiranyagarbha, it follows that 
creation is negated. By the text, 'who should bring him forth?', is ruled out 
any cause. 

Sainbhavah pratisidhvate . creation ( he. the created thin gs), is ne g ated : 
sardbhuteh apaviidat . because of the denial of the worship of the Ma j estic 
Onet (Hiranva garbha), in the text, 'They enter into blinding darkness who 
worship the Unmanifested' (19. 12). For if Hiranyagarbha were absolutely 
real, there would not have been any denunciation of His (worship). 

Objection: The denunciation of (the worship of) Hiranyagarbha is meant 
for bringing about the combination of worship with rites (vin51a), as is 
known from the text, 'They enter into blinding darkness who are engaged in 
(mere) rites' (IS. 9). 

Answer: It is true that the condemnation of the meditation on (or worship 
of) Hiranyagarbha is meant for enjoining a combination of the meditation 















on the Deity, viz Hiranyagarbha, with rites, referred to by the word vindsa 
(lit. the destructible). Still, just as rites, called vindsa, are meant for 
transcending death consisting in the natural tendencies engendered by 
ignorance, so also the combination of the meditation on gods with the rites- 
which is enjoined for the purification of the human heart - is calculated to 
lead one beyond death that consists in the twofold hankering for ends and 
means, into which the impulsion, engendered by the craving for the results 
of works, transforms itself. For thus alone will a man be sanctified by 
becoming free from the impurity that is the death characterized by the 
twofold hankering. Therefore this avidyd (lit. ignorance), characterized by a 
combination of the meditation on gods with the rites; aims at leading one 
beyond death. Thus indeed does the knowledge of the oneness of the 
supreme Self arise inevitably in one who becomes disgusted with the world, 
who is ever engaged in the discussion of the Upanipdic truths, and who 
goes beyond death that is but (a form of) avidyd (or ignorance) 
characterized by the dual desire (for ends and means). Thus, in relation to 
the pre-existing ignorance, the knowledge of Brahman, leading to 
immortality, comes as a successor to be related with the same person; and 
therefore (in this sense) the latter is said to be combined with the former. 
Accordingly, since the worship of Hiranyagarbha is meant to serve a 
purpose different from that of the knowledge of Brahman leading to 
immortality, the refutation of the worship of Hiranyagarbha is tantamount to 
its denunciation, and this is so because it has no direct bearing on 
emancipation, though it is a means of purification. Thus from the 
condemnation of the worship of Hiranyagarbha it follows that He has got 
only a relative existence; and hence creation, (as symbolized by 
Hiranyagarbha and) called immortality, stands negated from the standpoint 
of the absolutely real oneness of the Self. 

So, since it is the individual soul itself, created by ignorance and existing 
through ignorance alone, that attains its natural stature on the eradication of 
ignorance, therefore, in the highest sense, v Kah nu enam janayet, who 
should again bring him forth?' (Br. III. ix. 28.7). For none indeed creates 
again a snake, superimposed on a rope through ignorance, once it is 
removed through discrimination. Similarly none will create this individual. 
By the words, v kah nu, who indeed', used with the force of a covert denial; 



kdranam pratisidhyate, is ruled out any cause. The idea is that a thing that 
was created by ignorance and (later) disappeared has no source of birth, in 
accordance with' the Vedic text, ’It did not originate from anything, nor did 
anything originate from It' (Ka. I. ii. 18). 
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26. Since by taking the help of incomprehensibility (of Brahman) as a 
reason, all that was explained earlier (as a means for the knowledge of 
Brahman) is negated by the text, 'This Self is that which has been described 
as "Not this, not this'", therefore the birthless Self becomes self-revealed. 

The Upanisad thinks that the Self , presented throu g h a ne g ation of all 
attributes in the text . 'Now . therefore , the description (of Brahman ) : "Not 
this , not this" 1 ( Br. II. iii. 6 ). is very difficult to understand : so . whatever was 
a vakhvi tarn , explained throu g h various wavs for the sake of establishin g 
that very Self a g ain and a g ain : nihnute . it ne g ates all that.l Bv showin g in 
the text . "This Self is that which has been described as "not this , not this" 1 
( Br. Ill, ix. 26 1. that the Self is imperceptible , the Upanisad ne g ates , bv 
implication , all that is perceptible , has ori g ination , and is comprehended b v 
the intellect. 1 Bein g afraid lest people , not co g nizant of the fact that 
anything presented as a means for establishin g somethin g else has only that 
other thin g as its g oal , should j ump to the conclusion that one must clin g as 
firmly to the means as to the end itself , the Upanisad nihnute . refutes (the 
idea of the reality of the means ); ag rahvabhavena hetuna , b v takin g the hel p 
of the incomprehensibilit y ( of the Self ) as a reason. This is the purport. As a 
result of this , the reality of the Self that is co-extensive with all that is 
within and without and is a i am . birthless : prakasate . g ets revealed , b v Itself . 
to one who knows that the means only serves the purpose of the end and 
that the end has ever the same chan g eless nature.2 

Thus the definite conclusion arrived at by hundreds of Vedic texts is that 
the reality of the Self that is coextensive with all that exists within and 
without, and is birthless, is one without a second, and there is nothing 
besides. It is now said that this very fact is established by reason as well: 
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27. Birth of a thing that (already) exists can reasonably be possible only 
through Maya and not in reality. For one who holds that things take birth in 
a real sense, there can only be the birth of what is already bom. 

With regard to the Reality that is the Self, the apprehension may arise 
that, if it be incomprehensible for ever, It may as well be non-existent. But 
that is not correct, for Its effect is perceptible. As the effect consisting in 
janma, birth (of things) ; mayaya, through magic; follows satah, from (the 
magician) who exists; so the perceptible effect in the form of the birth of the 
world leads one to assume a Self existing in the highest sense, which like 
the magician is the basis for the Maya consisting in the origination of the 
world; for it is but reasonable to think that like such effects as elephants 
etc., produced with the help of magic, the creation of the universe proceeds 
satah, from some cause that has existence, and not from an unreal one. But 
it is not reasonable to say that from the birthless Self there can be any birth 
tattaatah, in reality. Or the meaning is this: As the janma, birth, in the form 
of a snake etc. ; satah, of an existing thing, a rope for instance; yujynte, can 
reasonably be; mayaya, through Maya, but not tattaatah, in reality; 
similarly, though the Self that exists is incomprehensible, It can reasonably 
have birth in the form of the universe through Maya like the illusion of a 
snake on a rope; but the birthless Self cannot have any birth in the real 
sense. Yasya, as for the disputant, again, who holds that the unborn Self, the 
supreme Reality; jayate, undergoes birth, as the universe, he cannot make 
such an absurd assertion that the birthless passes into birth since this 
involves a contradiction. Hence he has to admit perforce that jatam, what is 
already born; jayate, takes birth, again; and from this predication of birth 
from what is bom will follow an infinite regress. Therefore it is established 
that the Reality that is the Self, is birthless and one. 
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28. There can be no birth for a non-existent object either through Maya 
or in reality, for the son of a barren woman is born neither through Maya 
nor in reality. 

For those who think everything to be unreal, janma na yujyate, there can 
be no possibility of birth, in any way; asatah, of a non-existent object; 
mdyaya tattvatah va, either through Maya or in reality, for such is never our 
experience. For bandhyaputrah, the son of a barren woman; na jayate, never 
takes birth; either through Maya or in reality. Hence the theory of nihilism 
is entirely out of place in the present context. This is the idea. 

How, again, can there be birth for the existent through Maya alone? That 
is being explained : 

29. As in dream the mind vibrates, as though having dual aspects, so in 
the waking state the mind vibrates as though with two facets. 

As the snake imagined on a rope is true when seen as the rope, so manah, 
the mind, is true when seen as the Self, the supreme Consciousness. As like 
a snake appearing on a rope, the mind spandate, vibrates; svapne, in dream; 
mayayi, through Maya; dvayabha- sam, as if possessed of two facets-the 
cognizer and the thing cognized; tathd, just like that; jagrat, in the waking 
state; manah, the mind; spandate, vibrates, as it were; mayaya, through 
Maya. 
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30. There is no doubt that in dream, the mind, though one, appears in 
dual aspects; so also in the waking state, the mind, though one, appears to 
have two aspects. 



Na samsayah, there is no doubt; that just as the snake is true in its aspect 
of the rope, so the manas, mind; that is but advayam, non-dual, in its aspect 
of the Self from the hi g hest standpoint : daavabadsam . ap pears to have two 
as pects : saapne . in dream. For apart from Consciousness , there do not exist 
two thin g s in dream -elephants and so on that are perceived and eves and 
the rest that perceive them. The ideas that the case is similar in the wakin g 
state also : for in either state there exists only the supremely real 
Consciousness .1 

It has been said that it is the mind alone which, like a snake on a rope, 
appears as an illusion, in dual roles. What proof is there as to that? The text 
advances (inferential) proof on the basis of agreement and difference. How? 
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31. All this that there is-together with all that moves or does not move - 
is perceived by the mind (and therefore all this is but the mind); for when 
the mind ceases to be the mind, duality is no longer perceived. 

'Idam dvaitam, this duality, as a whole; that is mano- dysyam, perceived 
by the mind; is nothing but the mind, which is itself imagined (on the Self)'- 
this is the proposition. For duality endures so long as the mind does, and 
disappears with the disappearance of the mind. Hi, for; manasah 
amanabhave, when the mind ceases to be the mind, when, like the illusory 
snake disappearing in the rope, the mind's activity stops through the 
practice of discriminating insight and detachment, or when the mind gets 
absorbed in the state of sleep; dvaitam na upalabhyale, duality is not 
perceived. From this non-existence is proved the unreality of duality. This is 
the purport. 

How does the mind cease to be the mind? This is being answered : 
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32. When following the instruction of scriptures and the teacher, the 
mind ceases to think as a consequence of the realization of the Truth that is 
the Self, then the mind attains the state of not being the mind; in the 
absence of things to be perceived, it becomes a non-perceiver. 

Atmasatya: the Truth that is Self, which is comparable to the reality of 
earth as stated in the Vedic text, 'All transformation has speech as its basis, 
and it is name only. Earth as such is the reality' (Ch. VI. i. 4). Atmasatya- 
anubodha is the realization of that Truth of the Self which follows from the 
instruction of scriptures and the teacher. Yada, when, as a consequence of 
that, there remains nothing to be thought of; and the mind na sahkalpayate, 
does not think-as fire does not bum in the absence of combustible things; 
tads, then, at that time; yati amanastam, it attains the state of ceasing to be 
the mind. Grahyabhave, in the absence of things to be perceived; tat, that 
mind; agraham, becomes free from all illusion of perceptions. This is the 
idea. 

If this duality be false, how is the truth of one's own Self realized? The 
answer is: 
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33. They say that the non-conceptual knowledge, which is birthless, is 
non-different from the knowable (Brahman). The knowledge that has 
Brahman for its content is birthless and everlasting. The birthless (Self) is 
known by the birthless (knowledge). 

The knowers of Brahman pracaksate, say; that absolute jnanam, 
knowledge; which is akalpakam, devoid of all imagination (non-conceptual) 
; and is therefore ajam, birthless; is jheydbhinnam, non-different from the 
knowable, identified with Brahman, the absolute Reality. And this is 
supported by such Vedic texts as, 'for the knower's function of knowing can 
never be lost' (Br. IV. iii. 30), like the heat of fire; 'Knowledge, Bliss, 
Brahman' (Br. III. ix. 28. 7); 'Brahman is truth, knowledge, infinite' (Tai. II. 
i. 1). The phrase brahma jneyam, is an attribute of that very knowledge, and 



means that very knowledge of which Brahman Itself is the content and 
which is nondifferent from Brahman, as heat is from fire. By that ajena, 
unborn, knowledge, which is the very nature of the Self; vibudhyate, is 
known-It knows by Itself; the ajam, birthless Reality, which is the Self. The 
idea conveyed is that the Self being ever a homogeneous mass of 
Consciousness, like the sun that is by nature a constant light, does not 
depend on any other knowledge (for Its revelation). 

It has been said that when the mind is divested of ideation by virtue of 
the realization of the Truth that is Brahman, and when there is an absence of 
external objects (of perception), it becomes tranquil, controlled, and 
withdrawn like fire that has no fuel. And it has further been said that when 
the mind thus ceases to be the mind, duality also disappears. 
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34. The behaviour that the mind has when it is under control, free from 
all ideation, and full of discrimination, should be particularly noted. The 
behaviour of the mind in deep sleep is different and is not similar to that (of 
the controlled mind). 

Pracarah, the behaviour, that there is; manasah, of the mind; nigrhitasya, 
which is (thus) under control; niraikalpasya, which is free from all ideation; 
dhi'matah, which is full of discrimination; sah that behaviour; vyheyah, is to 
be particularly noted, by the Yogis. 

Objection : In the absence of all kinds of awareness, the mind under 
control behaves in the same way as the mind in sleep. Hence the absence of 
awareness being the same, what is there to be particularly noted? 

With regard to this the answer is: The objection is untenable, since the 
behaviour of the mind susupte, in deep sleep; is any ah, different; the mind 
being then under the cover of the darkness of delusion arising from 
ignorance, and it being still possessed of the latent tendencies that are the 
seeds of many evil actions. And the behaviour of the mind under control is 



surely different, since ignorance, the seed of evil activities, has been burnt 
away from that mind by the fire of the realization of the Truth that is the 
Self, and since from that mind has been removed the blemish of all 
afflictions. Hence (the sleeping mind's behaviour) na tatsamah, is not like 
that behaviour (in the controlled state). Therefore it is fit to be known. This 
is the meaning. 

The reason for the difference of behaviour is being stated: 
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35. For that mind loses itself in sleep, but does not lose itself when under 
control. That very mind becomes the fearless Brahman, possessed of the 
light of Consciousness all around. 

Hi . since : susupte i in deep sleep; tat, that, the mind together with all its 
tendencies and impressions that are the seeds of all such mental modes as 
ignorance (egoism, attachment) etc.; tyate, loses itself, attains a seed-state 
of potentiality which is a kind of darkness and non-differentiation; but when 
that mind is nigr- hitam, withdrawn, through knowledge arising from 
discrimination; na lyate, it does not lose itself, it does not attain the seed- 
state of darkness; therefore it is reasonable that the behaviours of the 
sleeping and controlled minds should be different. Tat eva, that very mind; 
becomes the supreme non-dual brahma, Brahman Itself; when (in its 
absorption in Brahman) it is freed from the dual taint of being the subject 
and the object which are the creations of ignorance. Since this is the case, 
therefore that very mind becomes nirbhayam, fearless; for then there is no 
perception of duality that causes fear (cf. Br. I. iv. 2). Brahman is that 
quiescent and fearless entity, by knowing which one has no fear from 
anywhere (cf. Tai. II. ix). That Brahman is being further distinguished: 
fndna means Knowledge, Consciousness, which is the very nature of the 
Self; and Brahman which has that Knowledge as Its dlokah, light 
(expression) is jha-ndlokam, possessed of the light of Knowledge. The 
meaning is that It is a homogeneous mass of Consciousness, samanta- tah, 
all around; i.e. like space, It is all-pervasive without a break. 
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36. Brahman is birthless, sleepless, dreamless, nameless, formless, ever 
effulgent, everything, and a knower. (With regard to It) there is not the least 
possibility of ceremony. 

Brahman which coexists with all that is inside and outside , is a iam. 
unborn , since It has no source of birth. We said that birth is verilv caused b v 
ig norance as in the case of a snake on a ro ne: and that i g norance is nullified 
on the realization of the truth of the Self accordin g to instruction. As It is 
birthless , so It is anidram . sleepless. Sleep is the be g innin g less Ma va 
characterized b v ig norance. Since he (man ) has awakened into his own real . 
non-dual nature that is the Self , therefore he is asvaonam . dreamless. And 
since his name and form are creations of the state of nonwakin g, and the y 
are destroyed on wakin g u p like the illusion of a snake on a ro ne, therefore 
Brahman cannot be named bv anv word , nor can It be described as havin g 
an v form in anv wa v: thus It is also ana- makam aruoakam . without name 
and form , as is stated bv the Vedic text . "From which words turn back' (Tai. 
II. iv . II. ix ) . Moreover . It is sakrt vibhatam . ever illumined , constant 
efful g ence bv nature , since It is devoid of non-manifestation that is 
consequent on non-perception , and devoid of manifestation that is 
contin g ent on wron g perception fas in the case of an individual' !. 
Realization and non-realization (of Brahman ) are as dav and ni g ht tof the 
sun' ), and the darkness of nescience is ever the cause of nonmanifestation. 
Since this is absent from Brahman, and since Brahman is by nature the light 
that is eternal Consciousness, it is but reasonable that It should be 
constantly effulgent. Hence, too, It is sarva-jnam : sarva, all, as well as, jna, 
a knower, by nature. With regard to this Brahman of such characteristics 
there can be na upacarah, no ceremony (practice) as others have, e.g. 
concentration of mind etc. that are different from the nature of the Self. The 
idea is this: As Brahman is by nature eternally pure, intelligent, and free, 
there can be no possibility of anything to be done (by the enlightened 
person) kathancana, in any way whatsoever, after the destruction of 
ignorance. 






































































The reason is being adduced for establishing namelessness etc. 
mentioned above: 

i 
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37. The Self is free of all sense-organs, and is above all internal organs. It 
is supremely tranquil, eternal effulgence, divine absorption, immutable, and 
fearless. 

The word abhilapah, derived in the sense of that by which utterance is 
made, refers to the organ of speech, the means of expressing all kinds of 
words. It is (vigatah) free from that (organ of speech). Speech ;s here used 
suggestively. So the meaning implied is that It is free of all external organs, 
similarly, It is sarva-cinta- samutthitah: The word cinta, derived in the sense 
of that by which things are thought of, means the intellect; samutthitah 
means risen above that; that is to say. It is devoid of the internal organ, 
which accords with the Vedic text, '... therefore He is without vital force 
and without mind; He is pure and superior to the (other) superior 
imperishable' (Mu. II. i. 2). Being devoid of all objects, It is suprasantah, 
absolutely tranquil; sakrajyotih, everlasting light, by virtue of being by 
nature the Consciousness that is the Self; samadhih, divine absorption-so 
called since It is realizable through the insight arising out of the deepest 
concentration (samadhi). Or It is called samadhi, because It is the object of 
concentration. It is acalah, immutable; and therefore abhayah, fearless, 
since there is no mutation. 

Since Brahman Itself has been described as divine absorption, 
immutable, and fearless, therefore- 
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38. There can he no acceptance or rejection where all mentation stops. 
Then knowledge is established in the Self and is unborn, and it becomes 
homogeneous. 



Tatra, there, in that Brahman; vidyate, there exists; na grahah, no 
acceptance; na utsargah, no rejection or loss; for acceptance or rejection is 
possible where mutability or the possibility of it exists. These two are 
incompatible here with Brahman, for nothing else exists in It to cause a 
change, and It is without parts. Therefore there is no rejection or acceptance 
in It; yatra, where; cinti, thought (mentation); na vidvate, does not exist. 
This is the idea. That is to say, how can there be rejection or acceptance 
where no mentation is possible in the absence of the mind? As soon as there 
comes the realization of the Truth that is the Self, tads, then, in the absence 
of any object (to be known) ; jnanam, knowledge; is atmasathstham, 
established in the Self, like the heat of fire in fire (when there is no fuel). It 
is then ajati, birthless; and gatam samatafn, becomes homogeneous. 

The promise which was made earlier, 'Hence I shall speak of Brahman 
which is free from limitation, is without birth, and is in the state of 
homogeneity' (Karika, III. 2), and which has been fulfilled with the help of 
scripture and reasoning, is concluded here by saying, 'unborn, and it 
becomes homogeneous'. Everything else, apart from this realization of the 
Self, is within the sphere of misery, as is declared by the Vedic text, '0 
Gargi, he, who departs from this world without knowing this Immutable, is 
miserable' (Br. III. viii. 10). The meaning sought to be conveyed is that by 
knowing this, one becomes a Brahmana (knower of Brahman) and has one's 
duties fulfilled. 


Though this supreme Reality is such, yet- 
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39. The Yoga that is familiarly referred to as 'contactless' is difficult to be 
comprehended by anyone of the Yogis. For those Yogis, who apprehend 
fear where there is no fear, are afraid of it. 

Asparsa yogah nama, this is familiar as the Yoga which is contactless, 
since it has no relation, indicated by the word contact, with anything; vai, 
(this is how it is) referred to, well known in all the Upanisads. It is 



durdarsah, hard to be seen: sarravogibhih, by all the Yogis, who are devoid 
of the knowledge imparted in the Upanisads. The idea is that it is attainable 
only through the effort involved in the realization of the Self in accordance 
with instruction. Hi, for; yoginah, the Yogis; who are bhayadarsinah 
abhave, perceivers of fear in this fearless (Brahman), the non-discriminating 
ones who apprehend the destruction of their personality, which fact 
becomes the cause of their fear; (they) asmat bibhyati, are afraid of it, 
thinking this Yoga to be the same as the disintegration of their own 
individuality, though in fact it is beyond all fear. 

But for those to whom the mind and the senseorgans etc., which are 
imagined like a snake on a rope, have no existence in reality when 
considered apart from their essence that is Brahman -for those who have 
become identified with Brahman comes fearlessness; and for them naturally 
is accomplished the everlasting peace called emancipation which is not 
dependent on any other factor, as we declared earlier in, 'there is not the 
least possibility of ceremony' (Karika, III. 36). But, for the Yogis who are 
other than these, who are still treading the path, who have inferior or 
medium outlook and think of the mind as something different from the Self, 
though associated with It -for those who are not possessed of the realization 
of the Self that is the Truth - 
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40. For all these Yogis, fearlessness, the removal of misery, knowledge 
(of the Self), and everlasting peace are dependent on the control of the 
mind. 

Sarvayoginam, for all Yogis; abhayam, fearlessness; is manasah 
nigrahayattam, contingent on the control of the mind; and so also is 
duhkhaksayah, the removal of misery. For there can be no extinction of 
sorrow for the non-discriminating people so long as the mind, which has 
association with the Self, continues to be disturbed. Moreover, (for them) 
the knowledge of the Self, too, is contingent on the control of the mind. 



Similarly, aksaya santih, the everlasting peace, called Liberation, is also 
certainly dependent on the control of the mind. 


IIV^I 

41. Just as an ocean can be emptied with the help of the tip of a blade of 
Kula grass that can hold just a drop, so also can the control of the mind be 
brought about by absence of depression. 

Even the control of the mind comes about apari- khedatah, from the want 
of depression; for those Yogis whose minds are free from mental 
depression, and who are as relentless as in trying to empty an ocean; 
kusdgrena ekabindund, with the help of the tip of a blade of Kusa grass that 
can hold only a drop. This is the idea. 

Is diligence alone, that knows no depression, the means for controlling 
the mind? The answer is being given negatively : 
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42. With the help of that proper process one should bring under 
discipline the mind that remains dispersed amidst objects of desire and 
enjoyment; and one should bring it under control even when it is in full 
peace in sleep, for sleep is as bad as desire. 

Being armed with untiring effort, and taking for aid the means to be 
stated, nigrhn ydt, one should bring under discipline, i.e. concentrate on the 
Self Itself; the mind that remains viksiptam, dispersed, amidst objects of 
desire and their enjoyment. Moreover, lava means that in which anything 
gets merged, i.e. sleep. Though the mind be suprasannam, very peaceful, 
i.e. free from effort; lave, in that sleep; still it should he brought under 
discipline' this much has to be supplied. Should it he asked, 'If it is fully at 
peace, %%Ii\ should it he disciplined" the answer is: 'Since larah lathe, 
sleep is as much a source of evil; ralha kamah, as desire is.' Sc) the idea 



implied is this: As the mind engaged in objects of desire is to he controlled, 
so also is the mind in sleep to he disciplined. 


Which is that process:That is being stated : 
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.}3. (onstantlX, rcrncmierittg that is full of, misery, one should withdraw 
the mind from the enjoyment arising out of desire. Renlenlhering ever the 
fact that the hirthless Brahman is one sloes not surchy perceive the horn viz 
the host of 

.4nusmrlra. rerncmhcring, the fact that; rarram, everything, all duality 
that is created bv ignorance; is duhkham, full of sorrow; nitarlarrl, One 
should withdraw, the mind: kamabhognl, from clijuynlcnl pr(lll 1)1 ed by 
desire, from the objects of desire: One should wit Iidraw \%ith the help of 
ideas of detachment this is the meaning, .-lnusmrh'a, remembering the fact, 
from the instruction of scriptures and the teacher: that rrjam, the hirthless, 
Brahman: is everything; Na era In /)n itrrli, one does not perceive, the host 
ofdualitX, that is opposed to Brahman; for duality ceases then. 

44. One should wake up the mind merged in deep sleep; one should bring 
the dispersed mind into tranquillity again; one should know when the mind 
is tinged with desire (and is in a state of latency). One should not disturb the 
mind established in equipoise. 

Thus with the help of the dual process of detachment and practice of 
knowledge, sathbodhayet, one should wake up; the mind merged lave, in 
deep sleep; one should engage it in the realization of the transcendence of 
the Self. The word citta has the same meaning as manas, mind. Samayet 
punah, one should again make tranquil; the mind that is viksiptam, 
dispersed, amidst desire and enjoyment. When the mind of a man, who is 



practising again and again, is awakened from deep sleep and is withdrawn 
from objects, but is not established in equipoise and continues in an 
intermediate state, then vy-anyat, one should know; that mind to be 
sakasayam, tinged with desire, in a state of latency. From that state, too, it 
should be diligently led to equipoise. But when the mind becomes 
samapraptam, equipoised, that is to say, when it begins to move toward that 
goal; na vicalayet, one should not disturb it from that course; or in other 
words, one should not turn it back toward objects. 

45. One should not enjoy happiness in that state; but one should become 
unattached through the use of discrimination. When the mind, established in 
steadiness, wants to issue out, one should concentrate it with diligence. 

The sukham, happiness, which a Yogi gets while trying to concentrate his 
mind; na asvadayet, he should not enjoy; that is to say, he should not get 
attached tatra, there, to that state. How should he behave there? He should 
become nihsaingah, unattached; prajnaya, through the discriminating 
intellect. He should think, 'Whatever happiness is perceived is a creation of 
ignorance, and it is false.' He should also withdraw his mind from that kind 
of attraction for joy-this is the purport. When having been withdrawn from 
the attraction for happiness, and having attained the state of steadiness, the 
mind becomes niscarat, intent on going out; then withdrawing it from those 
objects with the help of the above-mentioned process, one ekikurydt, should 
diligently concentrate it — in the Self itself; prayatnatah, with diligence. The 
idea is that it should be made to attain its true nature of Consciousness 
alone. 
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46. When the mind does not become lost nor is scattered, when it is 
motionless and does not appear in the form of objects, then it becomes 



Brahman. 


Yadd, when; the cittam, mind; brought under control through the 
aforesaid process, na tyate, does not become lost, in sleep; and also na ca 
punah viksipyate, does not, again, become dispersed, amidst objects; and 
when the mind becomes aninganam, motionless, like a lamp in a windless 
place; and andbadsam, does not appear in the form of any fancied object; 
when the mind assumes such characteristics, then it nispan- nam Brahma, 
becomes Brahman; or in other words, the mind then becomes identified 
with Brahman. 
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47. That highest Bliss is located in one's own Self. It is quiescent, 
coexistent with liberation, beyond description, and birthless. And since It is 
identical with the unborn knowable (Brahman), they call It the Omniscient 
(Brahman). 

The above-mentioned Bliss, which is the highest Reality, and which 
consists in the realization of the Truth that is the Self, is siastham, located in 
one's own Self; Bantam, quiescent, characterized by the absence of all evil; 
sanirvdnam, coexistent with cessation, i.e. liberation; and it is akathyam, 
indescribable, as it relates to an absolutely unique entity; it is uttamam 
sukham, the highest happiness, it being unsurpassable and open to the 
vision of the Yogis alone. It is ajam, unborn, unlike objective happiness. 
And since this happiness, in its true nature of omniscience, is identical 
ajena, with the unborn; jneyena, (with the) thing to be known; therefore the 
knowers of Brahman paricaksate, call it; sarvajnam, the omniscient one, 
Brahman Itself. 

All such ideas-e.g. the control of the mind and so on, creation resembling 
the evolution of forms from earth and gold, and meditation-have been 
spoken of as the means leading to the realization of the supreme Reality as 
It is in Itself; but these have not been spoken of as supremely true in 
themselves. The absolutely highest Truth, however, is: 
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48. No individual being, whichsoever, takes birth. It has no source (of 
birth). This (Brahman) is that highest Truth where nothing whatsoever takes 
birth. 

Ya javai kati cit, no individual being whichsoever, who is a doer or an 
enjoyer; jay ate, is bom, by any means whatsoever. Hence for the Self that is 
naturally unborn and non-dual, na vidyate, there does not exist; any 
satnbhavah, source, cause (for undergoing birth). Since there does not exist 
for It any cause, therefore no individual being, whichsoever, undergoes 
birth. This is the meaning. As compared with the truths mentioned earlier as 
the means, etat, this one; is uttamam satyam, the highest Truth; (yatra) 
where, in which Brahman that is Truth by nature, na kAnncit jay ate, 
nothing whatsoever, not even a jot or tittle, is bom. 

CHAPTER IV 

ALATAgANTI-PRAKARANA (ON QUENCHING THE FIREBRAND) 

In the course of determinin g the meanin g of Om . nondualitv was 
advanced as a premiss on the basis of the scriptures : it was proved to be true 
on the basis of the fact that the differences found in thin g s external are 
unreal : it was a g ain directly determined with the help of scriptures and 
reason in the chanter on nondualit v: and that non-dualitv was summed up in 
the concludin g remark . v This is that hi g hest Truth 1 ( Kdrikd . III. 48 ) . The 
dualists and the nihilists are o p posed to that unitive outlook that is the 
import of the scriptures. And it has been hinted that their philoso phy is 
false , since their outlook is affected bv such vitiatin g factors as attachment 
and aversion arisin g from mutual o p position. And the philoso ph y of non¬ 
dualitv is extolled inasmuch as it is not sub i ect to such mental perversion. 
Now be g ins the chapter on quenchin g the firebrand , in order to show in 
detail how those are partial philosophies owin g to their mutual 
contradiction , and then , after* re j ectin g them , to sum up b v provin g the 
truth of the philoso ph y of non-dualitv with the help of the method of 














































































difference ( " consistin g in their re j ection! ). Now while on this subject, this 
first verse is meant as a salutation to the promulgator of the school of non¬ 
duality by identifying him with non-duality itself. For it is desirable to 
worship one's teacher at the commencement of a scripture so that the result 
aimed at may be achieved. 

f^ret II ?ll 

1. I bow down to the One who is the chief among all persons, who has 
known fully the souls resembling (infinite) sky, through his knowledge that 
is comparable to space and is non-different from the object of knowledge. 

Akasakalpa is that which is slightly different from space, that is to say, 
resembling space. So, jnanena akasakalpena means v by a knowledge that is 
comparable to (infinite) space'. What purpose is served by it? (He knows) 
dharman, the souls. Souls of what kind? The souls that are gagana-upaman, 
comparable to the sky. There is another qualification of that very 
knowledge: The knowledge that is jneyabhinna, nondifferent from the 
objects of knowledge, viz the souls -just as heat is from fire, or light is from 
the sun. He who sambuddhah, has completely realized; dharman 
gaganopaman, the entities that are comparable to the sky; jneyabhinnena 
jnanena, through the knowledge that is non-different from the object of 
knowledge -which is comparable to space and is non-different from the true 
nature of the Self that is to be known; He indeed is the Lord called 
Narayana. Tam vande, Him I salute; dvipadam taram, the greatest among 
the bipeds, that is to say, the supreme Person among all persons who are 
suggested by the word v biped'. Under the garb of this salutation to the 
teacher, it is suggested that the purpose of this chapter is to establish, 
through a refutation of the opposite views, the philosophy of the supreme 
Reality that is devoid of the distinctions of knowledge, knowable, and 
knower. 

Now for extolling the Yoga taught in the philosophy of non-dualism 
comes a salutation to it: 
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2.1 bow down to that Yoga that is well known as free from relationships, 
joyful to all beings, beneficial, free from dispute, non-contradictory, and set 
forth in the scriptures. 

Asparsa yogah is that Yoga which has no sparsa, touch, relationship, with 
anything at any time; it is of the very nature of Brahman. To the knowers of 
Brahman it is vai nama, indeed so named; that is to say, it is well known as 
the Yoga free from all rela tionships. And it becomes sarva-sattva-sukhah, a 
bliss to all beings. Some Yoga, as for instance austerity, may itself be 
sorrowful, though it is distinguished as a means leading to extreme 
happiness. But this one is not of that sort. What then? It is joyful to all 
beings. Similarly, in this world, a particular kind of enjoyment of objects 
may be joyful but not beneficial. But this one is joyful as well as hitah, 
beneficial, since its nature is ever unchanging. Moreover, it is avivadah : 
that in which there is no dispute (vivada) by embracing two sides, for and 
against, is avivadah, free from dispute. Why? Because it is, in addition, 
aviruddhah, non-contradictory. The Yoga of this kind that has been 'desitah, 
instructed, by the scripture; tarn, to that; aham namdmi, I make my 
salutation, i.e. I bow down. 

How the dualists contradict each other is being stated: 
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3. Only some disputants postulate the birth of a (pre-) existing thing. 
Other wise ones, while disputing among themselves, postulate the birth of 
what does not pre-exist. 

Hi kecit eva vadinah, only some disputants, viz the Sanikhyas; icchanti, 
postulate; jdtim, the birth; bhutasya, of an existing thing; but not so do all 
the dualists, for there are apare, others, viz the Vaisesikas and the 



Naiyayikas; who are dh?rdh, wise, that is to say, proud of their wisdom; and 
who while vivadantah, talking contrariwise; postulate the birth abhutasya, 
of a non-existing thing. The idea is that they want to conquer each other 
through disputation. 

Now is being shown what is virtually asserted by them as they refute 
each other's point of view by talking contrariwise: 

^ct -r srrot fcfonrct i 

C\ C\ 

^TTWprT ^ 11*11 

4. A thing that already exists does not pass into birth; and a thing that 
does not pre-exist cannot pass into birth. These people, while disputing 
thus, are really non-dualists, and they thus reveal the absence of birth. 

v Kim cis . anythin g: that is bhutam . pre-existin g: na ia vate . does not pass 
into birth . Just because it exists , as it is in the case of the Self- while 
s neakin g thus , the holders of the view that the effect does not exist before 
its birth , refutes the view of the Sanikhva who savs that the effect , pre¬ 
existin g in the cause . 2 takes birth. Similarly, the Sarhkhya, too, while 
speaking thus, 'Abhutam, a non-existing - like the horns of a hare; na eva 
jay ate, can never be born, because of the very fact that it does not exist' — 
refutes the birth of a non-existin g thin g as held bv those who believe in the 
non-existence of the effect before production. While vivadantah . talkin g 
contrariwise : these advavah .1 non-dualists-for these really walk into the 
camp of the non-dualists by refuting each other's view about the birth of the 
pre-existing or the non-pre-existing; khyapayanti, reveal, by implication; 
ajdtim, the absence of birth itself. 

5. We approve the birthlessness that is revealed by them; we do not 
quarrel with them. (0 disciples), understand this (philosophy) that is free 
from dispute. 






































By saying, 'Let this be so', we simply anumoddmahe, approve; the 
ajatim, birthlessness; taih khyapyamanam, thus revealed by them; we na 
vivadamah, do not quarrel; taih sardham, with them, by taking any side for 
or against, as they do in regard to each other. This is the idea. Therefore, 0 
disciples, nibodhata, understand; that philosophy of the highest Reality that 
is avivadam, beyond dispute, and is approved by us. 








6. The talkers verily vouch for the birth of an unborn positive entity. But 
how can a positive entity that is unborn and immortal undergo mortality? 


Vddinah, the disputants - all of them, whether holding the view of the 
prior existence or non-existence of the effect. This verse was commented on 
earlier (Kdrikd, III. 20). 

iivsii 

7. The immortal can not become mortal. Similarly the mortal cannot 
become immortal. The mutation of one's nature will take place in no way 
whatsoever. 
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8. How can an immortal entity continue to be changeless from the 
standpoint of one according to whom a positive entity which is immortal by 
nature can pass into birth, it being a product (according to him) ? 


The verses already explained earlier (Kdrikd, III. 21-22) are quoted here 
in order to show the confirmation of birthlessness that is revealed through 
the mutual dispute of other schools of thought. 



Inasmuch as one's nature, even in the ordinary sense of the term, does not 
change, (far less can the supreme nature change itself). It is being shown 
what the nature is : 
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9. By the word 'nature' is to be understood that which is permanently 
acquired, or is intrinsic, instinctive, non-produced, or unchanging in its 
character. 

Samsiddhih means complete attainment, and anything resulting from that 
is sathsiddiki, as is the nature of the successful Yogis who are endowed with 
such occult powers of becoming at will subtle like atom and so on. In the 
case of the Yogis, that nature does not change either in the past or in the 
future; it remains as it is. So also svabhaviki, intrinsic - that which follows 
from the very nature of things, as for instance, such characteristics as heat 
or light in the case of lire etc. That nature also does not change according to 
place or time. Similarly, sahaja, instinctive, bom with oneself, as for 
instance such activities of birds as flying in the sky. Any other behaviour, 
too, is natural, ya akrta, that is not produced by anything else, as for 
instance the tendency of water to flow down. And anything else, yd na 
jahati svabhavam, that does not change its character; sa, all that; vijneya, is 
to be known, in this world; as prakrtih, nature. The idea sought to be 
conveyed is this: When the nature of empirical things, that are falsely 
imagined, does not change itself, what need can there be to point out that 
the natural immortality of the intrinsically birthless ultimate realities, is not 
subject to mutation? 

What constitutes that nature, whose change is assumed by the disputants? 
And what is the defect in such an assumption? The answer is this: 
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10. All souls are intrinsically free from old age and death. But by 
imagining senility and death, and being engrossed in that thought, they 
deviate (from their nature). 

Jars-marana-nirmuktah, free from old age and death, i.e. free from all 
(physical) changes-jars, old age, and (ending with) marana, death, etc. Who 
are they? Sarve dharmah. all entities, i.e. all the souls; svabhavatah, by 
nature. Although the souls are intrinsically so, yet icchantah, thinking, as 
though thinking, imagining; jaramaranam, old age and death, for the Self, 
like the imagining of a snake on a rope; they cyavante, fall, that is so say, 
deviate, from their own nature; tanmani- saya, because of that thought - 
thought of senility and death, that is to say, because of the defect of being 
engrossed in that kind of thought. 

The Vaise$ika points out how the Sanikhyas, holding the view of the pre¬ 
existence of the effect in the cause, talk illogically: 

tFR*r ZTFT t TT^rr cTFT I 
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11. The cause must undergo birth according to one who holds that the 
cause itself is the effect. How can a thing be birthless that takes birth, and 
how can it be eternal when it can be subject to (partial) disintegration ? 

The disputant, yasya, according to whom; karanam, the cause itself 
texisting) in the form of materials like earth; is the karyam, effect, that is to 
say, evolves into the effect; tasya, from his point of view; karanam, the 
cause, e.g. the Pradhana (or Primordial Nature), though itself unborn; 
jay ale, undergoes birth, as the effects like Mahat and the rest. This is the 
idea. If Pradhana is jayamdnam, born, as Mahat and the rest; katham, how, 
is it said by them; to be ajam, birthless? For it is a contradiction in terms to 
say that a thing is unborn and yet has birth. Moreover, they say that the 
Pradhana is eternal. How can it be eternal if it is bhinnam, split up, 
disintegrated (transformed), partially? Foi a composite thing, a jai for 
instance, which is subject to partial disintegration, is not seen to be eternal 



in this world. This is the idea. The meaning sought to be imparted is that it 
involves a contradiction on their part to say that a thing may be broken up 
partially and yet be birthless and eternal. 

For elucidating the same idea it is said: 

sHWHMrfe t sfrmIc+Kwi t sjsnrn^u 

12. If (according to you) the effect be non-different from the cause, then 
on that account the effect, too, is birthless. And if that be so, how can your 
cause be still eternal, it being non-different from its effect which is subject 
to birth? 


Yadi, if; it is your intention to hold that there is ananyatvam, non¬ 
difference, of the effect; karanat, from the cause, which is birthless; then 
from that it follows that karyam ajam, the effect is birthless. This is a fresh 
contradiction in your view that a thing is a product and yet birthless. 
Besides, there is this additional contradiction: If the effect and the cause are 
non-different, katham, how; can te, your; karanam, cause; which is non- 
different karyat jayamanat, from the eflect that is subject to birth; be yet 
dhruvam, eternal? For one half of a hen cannot be cooked, while the other 
half is reserved for laying eggs. 

There is this further consideration: 


snrrt' h i fw ^ i 
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13. That disputant has certainly no supporting illustration who holds that 
the effect is produced out of an unborn cause. If the produced effect is held 
to be bom out of another born thing, that, too, leads to no solution. 


That disputant, yasya, according to whom; the effect jayate, is produced; 
ajat, from an unborn thing; tasya, for him; na asti vai drstantah, there is 
absolutely no illustration (in support). The idea is that, in the absence of any 



supporting illustration, it stands proved by implication that nothing is bom 
of the unborn. On the other hand, if it is held jayamanasya, with regard to 
the produced effect; that it comes jatat, from a born thing; then since the 
latter must come out of another born thing and the last one, again, from 
another born thing, na vyavastha prasajyate, there will be no solution at all; 
or in other words it will lead to an infinite regress. 

By the Vedic text, v But when to the knower of Brahman everything has 
become the Self (then what should one know and throught what?)' (Br. II. 
iv. 14), it has been said that from the highest standpoint there is no duality. 
Taking its stand on this, the (next) verse says : 

tcTtrrfir: W | 
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14. How can beginninglessness be declared for cause and effect by those 
(disputants) according to whom the effect is the origin of the cause and the 
cause the origin of the effect? 

The disputants , v vsam . accordin g to whom : the phalam . effect , the 
aggreg ate of body and senses : is the adih . source : hetoh . of the cause , of 
merit etc. : and similarl y, the hetuh . cause-merit etc. : is the adih . source : 
phalas va. of the effect , of the a ggreg ate of body and senses-while thus 
positin g a be g innin g for the cause, and the effect bv the very assertion that 
these are rhutuallv the sources and products of each others -katham taih 
upaaarnyate, how can it be asserted by them; that the cause and effect are 
beginningless? In other words, this is self-contradictory, for the Self that is 
eternal and unchanging can neither become the cause nor the effect. 

How do they make a contradictory assertion? That is being shown : 

'♦»***** ^ I 
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15. Just as a father may be bom of a son, so also may birth be a 
possibility according to those (disputants) who admit that the effect is the 











































source of the cause and the cause is the source of the effect. 


Those who assert that the cause originates from the effect, which is itself 
produced by the cause, get involved in a contradiction that is on a par with 
that implied in pituh janma putrat, the birth of the father from a son. 

If it be contended that the contradiction pointed out above cannot be 
reasonably advanced, we say, 

ftPJT*r3cT 11 ? ^ 11 

16. A sequence has to be found out by you in the births of cause and 
effect. For should they originate together, there can be no causal relation, as 
between the two horns of a cow. 

Kramah, a sequence-viz that the cause precedes and the effect succeeds; 
e,citavyah, has to be found out; tvaya, by you; sambhaae, in the births; hetu- 
phalayoh, of cause and effect. This is necessary for this further reason: 
Yasmat, since; yugapat satbhaae, should there be a simultaneous origin, of 
the cause and effect; there will be asambandhah, want of relationship, 
through causality, as in the case of the two horns of a cow growing together 
on the left and the right. 

How will they be unrelated? That is being stated: 

II? VS 11 

17. If your cause has to come out of an effect, it can have no right to 
recognition. How will a cause, which is not established as such, produce a 
result? 

Utpadyamdnah san, if it has to originate; phaldt, from an effect, which is 
still to be bom, which is itself yet without any existence-which is non¬ 
existent like the horn of a hare; hetuh, the cause; na prasidhyati, has no right 



to recognition; it does not have any birth. Katham, how; your hetuh, cause; 
which is yet to be endued with substance; and aprasiddhah, is not 
established as such, like the horn of a hare; utpddayisyati phalam, will 
produce a result? For it is not seen anywhere that two things that depend for 
existence on each other, and are analogous to the horns of a hare, are 
connected causally or in any other way. This is the idea. 

^kTCcT *7FT frrfijT^RTT II 

18. If the subsistence of the cause is dependent on the effect, and the 
subsistence of the effect is dependent on the cause, then which of the two 
has existence earlier, with relation to which the other may emerge? 

If, even after the dismissal of any causal relation between the (so-called) 
cause and the (so-called) effect by pointing out the defect that they cannot 
be interrelated, it is still contended by you that the cause and the effect 
subsist by mutual interdependence, then tell me which one among the cause 
and the effect pre-exists, depending on the pre-existence of which the 
succeeding one may emerge into being. This is the idea. 

HSlfwifidM 5*T: I 
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19. Your inability to answer this will amount to your ignorance, or there 
will be falsification of the sequence (asserted by you). Thus indeed is 
highlighted in every way the absence of birth by the learned ones. 

On the other hand, if you think that you have no answer, then this 
asaktiii, inability, of yours; will amount to (the fallacy of) aparijnanam, 
want of knowledge of reality, i.e. ignorance; athava, or there will be; 
kramakopah - kopa, reversal, falsification, of the krama, sequence, spoken 
of by you, consisting in mutual succession in the sense that the effect 
derives its subsistence from the cause, and the cause derives its subsistence 
from the effect. This is the meaning. Evam, thus, from the fact that any 



causal relation between the cause and the effect cannot be substantiated; 
ajatih, the absence of birth, the non-origination of everything; paridipita, 
has been highlighted; buddhai(t, by the learned people, the disputants who 
speak of the defects of each other's point of view. This is the purport. 

Objection : We spoke of the causal relation existing between the cause 
and the effect, whereas, playing merely on the words, you resorted to 
trickery saying that it is like the birth of the father from a son, that there is 
no such connection between the two like the two horns of a cow, and so on. 
Not that we asserted the production of an effect from a cause that did not 
exist, or the derivation of a cause from a non existing effect. What did we 
say then? It was admitted by us that causality is the kind of relation existing 
between the seed and the sprout. 

With regard to this the answer is: 

* fj? {£5: first muiw 

20. What is known as the illustration of the seed and the sprout is ever on 
an equal footing with the (unproved) major term. For an illustration that is 
as unproved as the major term is not applied for establishing the relation of 
the major term with the minor term. 

(This is but begging the question, because the supporting) drstdntah, 
illustration; that is bijdnkurd- khyah, known as that of the seed and the 
sprout; is sddhyasamah, on an equal footing with my major term (that has 
still to be proved). This is the Idea. 

Objection : Is it not a matter of experience that the causal relation 
between the seed and the sprout is without a beginning? 

Answer: Not so, for it is admitted that the earlier ones have their 
beginning like the succeeding ones. Just as a separate sprout that has 
originated now from a seed has a beginning and another seed born out of a 
separate sprout has also a beginning by the very fact of succession in birth, 



similarly the antecedent sprouts as well as the antecedent seeds must have a 
beginning. And thus since each one of the whole chain of seeds and sprouts 
has a beginning, it is illogical to assert eternality for any one of them. So 
also is the case with regard to causes and effects. If now it is argued that the 
chain of causes and effects is without a beginning, we say, no; for any unity 
of such a series cannot be upheld. Indeed, apart from the causes and effects, 
even those who talk of the beginninglessness of such a series do not 
certainly vouch for a unitary entity called either a chain of seeds and sprouts 
or a procession of causes and effects. Therefore it has been well said, 'How 
can beginninglessness be declared by them for cause and effect?' (Kdrikd, 
IV. 14). Thus since your view involves an illogicality from a fresh point of 
view, we are not really avoiding the point at issue. This is the idea. 
Moreover, hetuh, an illustration; that is sddhyasamah, as unproved as the 
major term; is not applied by those who are adepts in the use of the valid 
means of proof (i.e. inference) ; sddhyasiddhau, in the matter of 
establishing a relation between the major term and the minor term (in a 
syllogism). This is the meaning. The 'illustration' is to be understood here 
by the term hetuh (lit. middle term), for an illustration substantiates the 
ground of inference; and what is under discussion is the illustration, and not 
the middle term. 

It is being shown how birthlessness is highlighted by the wise : 

I 
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21. The ignorance of the precedence and succession is a pointer to 
beginninglessness itself. For if it be a fact that a thing takes birth, why is not 
its cause apprehended? 

And the fact that there is purvaparaparij'nanam, ignorance of the 
precedence and succession, of the cause and the effect; that is paridipakam, 
a pointer to, i.e. an indication of; ajateh, birthlessness. If an entity takes 
birth, katham, why; is its purvam, antecedent cause; na grhyate, not 
grasped? By one who perceived a thing undergoing birth must also be 
perceived, as a matter of necessity, the originator of that thing; for the 



begetter and the begotten are inevitably inter-related. Therefore that is a 
pointer to birthlessness. 

FTcft m TTcft I 
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22. A thing, whatsoever it may be, is born neither of itself, nor of 
something else, (nor of both together). Nothing whatsoever is born that 
(already) exists, does not exist, or both exists and does not exist. 

For this further reason also nothing whatsoever that is sat, existing; asat, 
non-existing; or sat-asat, existing and non-existing, takes birth; since a thing 
that (supposedly) undergoes birth, na jayate, is not bom; svatah, of itself; 
paratah, of another; vi, or, of both. There is no possibility of birth for it in 
any way. To illustrate: As a jar does not come out of that very jar, so 
nothing, that has not itself come into existence, can be born saatah, out of 
its own form by itself. Nor does it take birth paratah, from another, as 
something different from that another, just as a cloth is not born of a pot or 
a cloth from another cloth. Similarly a thing is not bom both out of itself 
and another, just as a jar or a cloth is not born out of a jar and a cloth, for 
this involves a contradiction. 

Objection : Is not a jar produced from earth and a son born of a father? 

Answer: True, the ignorant have such notions and use such words as 'It 
exists', 'It takes birth'. Those very words and notions are examined by the 
discriminating people as to whether they are true or false, inasmuch as 
things called a jar, a son, and so on, which are contents of words and 
notions, are found on examination to be reduced to mere words, as is 
declared in the Vedic text, '(All modification) has speech as its basis . . .' 
(Ch. VI. i. 4). If a thing already exists, then just because it exists, it does not 
pass into birth like earth or a father. If a thing does not exist, then by the 
very fact of non-existence it does not undergo birth like the horn of a hare 
etc. If it is both existent and non-existent, then also it does not take birth, as 
it is impossible to have a thing that is selfcontradictory. Hence it is 
established that nothing whatsoever is born. As for those (Buddhists) who 



assert that a product is nothing more than the mere act of birth, and by 
whom it is held accordingly that actions, accessories, and results are but the 
same identical entity and that things are momentary, they are far out of the 
reaches of reasonableness, because (according to this theory) a thing cannot 
be apprehended as 'This is so', since it ceases to exist for a second moment 
immediately after being perceived, and because memory of a thing not 
perceived earlier becomes impossible. 

Besides, by asserting that the cause and the effect are without beginning, 
you admit perforce that the cause and the effect are without birth. If you 
ask, 'How is it?', the answer is: 

fef^ EPFT felt IR3II 

23. A cause is not born of a beginningless effect; nor does an effect 
naturally come out (of a beginningless cause). (Cause and effect are thus 
birthless) for a thing that has no cause, has certainly no birth. 

Anddeh, from a beginningless, effect; hetuh na jdate, the cause is not 
born. For you do not certainly mean that from a beginningless effect, which 
is not born, the cause derives its birth. Nor do you mean that the phalam, 
effect; also gets its birth saabhaaatah, naturally, without any reason; anadeh, 
from an unborn cause that is beginningless. Accordingly, you virtually 
admit the birthlessness of cause and effect by asserting that they have no 
beginning. Hi, for; in this world, yasya, anything for which; adih, a cause; 
na vidyale, does not exist; tasya, for that thing; na vidyate, cannot exist; 
adih, a beginning, the birth, mentioned earlier; be cause birth is admitted for 
a thing that has a cause, and not for a causeless one. 




24. (We have to admit) that knowledge has its objects, since a contrary 
supposition leads to an annihilation of duality. And the existence of objects, 
as supported by the opposite systems of thought, is also admitted from the 
fact of the experience of pain. 

Prajnapti means knowledge, perception of sound etc. That knowledge is 
possessed of a nimitta, cause, i.e. an object. So sanimittatvwn means the 
fact that it has an object-it has objective reference apart from its own 
subjective existence. This is what we admit. Perception of sound and the 
rest cannot be contentless, for it is related to objects. Anyatha, otherwise (in 
the absence of objects); there would result a void, dvayanasatah, as a 
consequence of the annihilation of duality -consisting in a variety of 
experiences of sound, touch, blueness, yellowness, redness, etc. This is the 
meaning. Nor can it be said that duality, consisting in a variety of 
experiences, does not exist, for this is a matter of direct perception. 
Accordingly, from the fact that duality-variety of experiencesis perceived, 
paratantrastita, existence as held by the scriptures of other schools, that is to 
say, existence of external ob j ects , a part from their knowled ge, as held b v 
the books of o p posite schools : matd . is admitted. For knowled ge, which ns 
of the nature of mere illumination , cannot have any variety amountin g to a 
mere natural diversification within itself unless there is that variety in the 
correspondin g obj ects , e.g . blueness , yellowness , etc. , j ust as a crystal can 
have no variety unless it comes into relation with such limitin g ad j uncts as 
blueness etc. This is the idea. The external ob j ects , as held bv the o p posite 
s ystems , have existence because of the further reason of samklesa . lit, 
sufferin g, which is the same as samkle.Iana . causin g of sufferin g: so it 
means pain. Pain arisin g from a burn etc, is a matter of experience. If . apart 
from knowled ge, there were nothin g externall y present to cause a bum for 
instance , pain would not have been experienced. Therefore , from this fact . 
we admit that there is an external ob i ect. For there can be no pain in 
knowled g e as such , since this is not the case else- where.! 


As to this the reply (of the subjective-idealist) is: 
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25. In accord with the perception of its cause, knowledge is supposed to 
be based on external objects. But from the standpoint of reality, it is held 
that the external cause is no cause. 

It is true that yuktidarlandt, in compliance with the logic of the 
experience of duality and pain; isyate, it is thus posited, by you; that 
sanimittatvam prajaap- teh, there is an external object for knowledge. Now 
hold fast to your logic that external objects are the basis of experience. 

Opponent: Tell me what follows from that. 

The answer is: By us iOate, it is held; that nimittasya animittatvam, the 
cause -a jar or anything else that is assumed to be the basis of experience-is 
no cause; it is not the basis, the cause, of variety. 

Objection: Why? 

Answer: Bhiitadarlandt, from the standpoint of reality, that is to say, of 
the ultimate Reality. For, unlike the existence of a buffalo independently of 
a horse, a jar does not exist apart from clay after being recognized as clay 
that it really is, nor does a cloth exist apart from the yams, nor the yarns 
apart from the fibres. Thus if the reality is pursued successively till words 
and notions cease, we do not perceive any external cause of knowledge at 
all. This is the meaning. 

Or the phrase may be abhutadarlandt (and not bhuta- darlandt) in which 
case the meaning is : Abhutadarlandt, on account of finding the external 
object to be unreal; animittatvam isyate, it is not admitted to be the cause 
(of knowledge), just as a snake seen on a rope is not. Besides, the cause is 
not a cause, since it is the content of an erroneous perception; and as such, it 
ceases to be so when the error is removed. For to the people in deep sleep, 
divine absorption (samadhi), or Liberation, where there is no erroneous 
perception, there is no knowledge of any external object, except (the 
consciousness of) the Self. Nor is a thing perceived by a madman perceived 
to be such by others who are in their senses. Hereby is demolished the 
arguments based on perception of duality and experience of pain. 



f%rT d tT I 
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26. Consciousness has no contact with ob j ects : so also it has certainly no 
contact with a p pearances of ob j ects. For accordin g to the reasons adduced . 
an ob j ect has no existence , and an illusory ob j ect is not separate from the 
awareness .1 


As there is no external objects, therefore the cittam, consciousness; na 
spr. ati, does not come in contact with; artham, an object, anything acting 
externally as a support; nor does it come in contact with arthd- bhasam, any 
appearance of an object, for it is as much a form of consciousness as the 
consciousness in dream; hi, for;yatah, in accordance with the above 
reasoning; arthah, an object; is abhutah, non-existent, even in the waking 
state, just as a dream object is. Na, nor even is; arthabadsah, an illusory 
object; prthak, different, from consciousness; it is consciousness alone that 
appears as objects like the jar etc. as it does in a dream. 

Objection: In that case, the appearance of consciousness, in the form of a 
jar for instance even when there is no jar etc., must be a false perception. 
And if this be the conclusion, you should point out the (corresponding) right 
knowledge somewhere (so as to call this an error). 

With regard to this, the answer (of the subjectivist) is: 

ftrfsRT d HTT f%rT I 
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27. Consciousness does not ever come in contact with external objects in 
all the three states. There being no external objects, how can there be any 
baseless, false apprehension of it? 

Cittam, consciousness; na sada sathspriati, does not ever touch; any 
nimittam, cause, external object; tri,su adhvasu, in all the three states (of 
past, present, and future). Should it come in contact with any object at any 
time, that will be non-erroneous, i.e. the highest reality, and in relation to 



















that true perception, the illusive perception of a jar, where there is no jar, 
will be a false perception. But there is no contact of consciousness with any 
object at any time. Therefore katham . how : bhaaisvati . will there be : tas va. 
for that consciousness : viparvasah animittah . anv false a p prehension that 
has no ob j ect to su p port it? The idea implied is that there is no such thin g as 
false knowled g e at all. Rather it is the nature of consciousness that even in 
the absence of i ar etc, it a p pears like those thin gs. 1 

The text starting with, 'In accord with the perception of its cause, 
knowledge ...' (IV. 25) and ending with the previous verse, which represents 
the view of the subjective-idealists among the Buddhists, is approved by the 
teacher (Gaudapada) in so far as it refutes the view of those who believe in 
external objects. Now he makes use of that very argument (of the idealists) 
as a ground of inference for demolishing their own points of view: 

5TTO# fERT farffW *T I 
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28. Hence consciousness has no birth, and things perceived by it do not 
pass into birth. Those who perceive the birth of that consciousness, may as 
well see footmarks in space itself. 

Since from the standpoint of realit y, we also a p prove the view of the 
sub i ective-idealists that consciousness a p pears as a i ar even thou g h there is 
no such i ar etc. , therefore it also stands to reason that consciousness also 
ap pears to be born even thou g h there is no such thin g as birth. And 
therefore the cittam . consciousness : na id vate . does not pass into birth : iust 
as much as cittadrsvam na id vate . the thin gs perceived bv consciousness 
have no birth. Therefore ve. those , the idealists , who : paf vanti . perceive : the 
i dtim . birth : tas va. of that consciousness , alon g with its momentariness . 
sorrowfulness , voidness , non-selfhood , etc, -thereb y presumin g to perceive 
throu g h that very consciousness the nature of consciousness which defies 
all perception : te . they, those idealists : pas vanti . see : padam . the footprint . 
of birds etc. : khe vai . in space itself. That is to sa v. they are bolder even 
than the other dualists. As for the nihilists , who , while perceivin g the non- 




















































































existence of everythin g, assert thereby the voidness of their own 
philoso phy, they are even bolder than the idealist .1 inasmuch as they want 
to have the sky itself in their grasp. 

Through the above reasons it is established that Brahman is one and has 
no birth. Now the present verse is meant for summing up, in the form of a 
result (of the discussion), what was presented in the beginning as a 
proposition : 

3*mi let Mimr) xyfiHrT I 
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29. It is the birthless that (according to the disputants) takes birth. Since 
birthlessness is its very nature, therefore, the transmutation of (this) nature 
can take place in no way whatsoever. 

Since it is imagined by the disputants that the unborn consciousness, 
which is nothing but Brahman, takes birth; therefore it is the ajatam, 
unborn; that jayate, takes birth, r'asmdt, since; ajatih, birthlessness; is its 
prakrtih, nature; tatah, therefore; anyathabadvah, transmutation, birth; 
prakrteh, of that nature, which is essentially unborn; na katham cit 
bhavitiyati, will not take place in any way. 

Here is another loophole discovered in the view of those who hold that 
the worldly state (i.e. bondage) and Liberation of the soul are real: 

^ 113 o 11 

30. Moreover, if the world be beginningless, its termination will not be 
achieved. And there will be no eternality for Liberation that has a 
beginning. 

Samsarasya anadeh, of the world (i.e. of bondage) which has no 
beginning, no definite non-existence in the past; antavattvam, termination; 
















na setsyati, cannot be established, on the basis of reasoning; for, in common 
experience, nothing is seen to have an end that has no beginning. 

Objection: It is seen that the continuity of the serial relation between the 
seed and the sprout breaks (though it has no beginning). 

Answer: Not so, for this was refuted by pointing out that a series does 
not constitute a single substance (Kariki, IV. 20). 

Similarly, na bhavisyati, there will be no; anantata, everlastingness; even 
mok,sasya, of Liberation, that has a beginning, that originates at the time of 
attainment of illumination; for this is not seen in the case of jars etc. 

Ob i ection : Since like non-existence brou g ht about bv the destruction of 
a i ar etc. . Liberation , too , is not a substance , therefore our point of view is 
free from defect. I 

Answer: On that assumption2 v our proposition that Liberation has 
existence from the standpoint of ultimate Reality will fall through. Besides, 
it will have no beginning just because it will be non-existent like the horn of 
a hare. 

srrciq?# ^ TOTfer i 
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31. That which does not exist in the beginning and the end, is equally so 
in the middle. Though they are similar to the unreal, yet they are seen as 
though real. 

^ t FpTT: ll^ll 

32. Their utility is contradicted in dream. Therefore from the fact of their 
having a beginning and an end, they are rightly held to be unreal. 


















These two verses, which were explained in the chapter v On Unreality' 
(Karika, II. 6-7), are quoted here in connection with the non-existence of 
bondage and Liberation. 

I 

srtit # jcr: ii^ii 

33. All entities are unreal in dream , since they are seen within the bod y. 
How can there be the vision of creatures within this narrow space here?I 

The topic raised in, v But from the standpoint of reality, it is held that the 
external cause is no cause' (Kdrika, IV. 25), is being elaborated by these 
verses. 

«ic«u I 

^ ti tn(t-H«T fqsici II3^11 

34. It is not proper to hold that dream objects are experienced by 
reaching them, since the requisite time involved in the journey is lacking. 
Moreover, nobody, on waking up, continues in the place of dream. 

The idea implied is that there is no going over to any other place in 
dream, for the time required for and the distance involved in coming and 
going, as validly settled in the waking state, aniyamat, have no 
corresponding fixity, in the dream state. 

firsnreh i 

35. Having conferred with friends and others (in dream) one does not get 
confirmation when awake. And whatever one acquired in dream, one does 
not see it after waking up. 

Sadkmantr va. havin g deliberated : mitrddvaih saha . with friends and 
others ( in dream ) ; one na pra oad vate . does not g et confirmation , of that 























very deliberation : when oratibuddhah . u p from dream. And vat kim cit . 
whatever , g old etc. : g rhi'tam . was acquired : he does not g et after wakin g. 1 
For this reason, too, one does not go to a different place in dream. 

‘TTHT: T5f*TT?T I 
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36. Moreover the body (seen) in a dream is unsubstantial, since another 
body is seen (to exist). As it is the case with the body, so is everything 
perceived through consciousness and is (therefore) unsubstantial. 

And the kayak, body; that is seen svapne, in dream, to be walking about; 
is avastukah, unsubstantial; anyasya prthak darfandt, since another 
(sleeping) body, as distinguished from the one in the state of dream, is seen 
separately. The idea is this: As the body seen in dream is unreal, so all 
things seen through consciousness even in the waking state are unreal, for 
they are all equally perceived through consciousness. The significance of 
the topic under discussion is that the waking state also is unreal, since it is 
similar to the dream state. 

Things of the waking state are unreal because of this further reason : 

M i t'jv I< I (\ci «4 ciI 
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37. Since a dream is experienced' like the waking state, the former is held 
to be the result of the latter. In reality, however, the waking state is admitted 
to be true for that dreamer alone, it being the cause of his dream. 

Grahanat, since dream is experienced; jagaritavat, like the waking state, 
as characterized by the subjectobject relationship; therefore dream isyate, is 
held; taddhetuh, as having that waking state as its source; that is to say, 
dream is a product of the waking state. Taddhetutvat, since dream has that 
waking state as its cause; that jdgaritam, waking state; is sat, true; tasya eva, 
for that dreamer alone; but not so for the others, just like the dream itself. 
This is the implication. As a dream is true to a dreamer alone, so far as it 



















appears like objects of common experience having existence, similarly the 
waking things that appear like existing objects of common experience are 
true to the dreamer alone, since (according to him) they are the cause of his 
dream. In reality, however, just like dream objects, the things of the waking 
state, too, are not objects of common experience to all, (nor have they 
existence). This is the purport. 

Objection : Even though the objects of the waking state be the 
prototypes of those of the dream state, they are not unsubstantial like 
dream; for dream is extremely changeful, whereas the waking state is seen 
to be steady. 

Answer: This is truly so to the non-discriminating people, but to the man 
of discrimination nothing whatsoever is known to have origination. 
Therefore- 

c\ <\ 

38. Since origination is not a well-established fact, it is declared (by the 
Upanisads) that everything is birthless. Moreover, there is no origination, in 
any way whatsoever, of any non-existing thing from an existing one. 

Utpddasya aprasiddhatvdt, as origination is not a wellestablished fact; so 
in the text, v co-extensive with everything within and without, and since He 
is birthless' (Mu. II. i. 2), it has been uddhrtam, declared, by the Upanisad in 
effect; that sarvam ajam, everything is birthless; or in other words, the 
(birthless) Self is everything. And your further conjecture that the unreal 
dream originates from the real waking state is also untenable. For in this 
world na asti sam- bhavah abhutasya, there is no origination of a nonentity; 
bhutdt, from a real thing; for a nonentity, like the horn of a hare, is not seen 
to originate in any way whatsoever. 

Objection: Has it not been said by yourself that dream is a product of the 
waking state? So how is it said that origination is not a well-recognized 
fact? 



Answer: As to that, listen to what we mean by the causal relation 
(between them): 

^ Sfrf^t *T TOTfiT I13S.H 

39. Having seen some unreal thing in the waking state and being 
emotionally affected, one sees it in dream also. And having even seen some 
unreal thing in dream, one does not see it in the waking state. 

Drsgva, having seen; jagarite, in the waking state; asat, an unreal, 
illusory thing, like a snake imagined on a rope; and becoming tanmayah, 
emotionally affected by its thoughts; one pafyati, sees; svapne, in dream, 
also, by imagining the duality of subject and object as in the waking state. 
Similarly, unless one resorts to imagination, one, drstva, after having seen; 
asat, an unreal thing; svapne api, even in dream; na payyati, does not see (it) 
; pratibuddhah, when he is awake. From the use of the word v ca, and', it 
follows that, in a similar way, one does not sometimes see in dream 
something that one had seen in the waking state. In this sense the waking 
state is said to be the cause of dream, but thereby it is not implied that the 
former is real. 

In reality, however, it cannot be established that anything has any causal 
relationship with something in any way whatsoever. How? 

40. There is no unreal thing that has an unreality as its cause; similarly 
there is no unreal thing that has a reality as its cause. Moreover, there is no 
existing thing that has another existing thing as its cause. How can there be 
an unreal thing that is produced out of something real? 

Na asti asat, there is no unreal thing; asaddhetukam, that has an unreal 
thing for its cause—e.g. an unreal thing like a flower in the air that has an 
unreal thing like a hare's horn as its cause. Similarly, na asti sat, there is no 



such existing entity, ajar for instance; that is asaddhetukam, the product of 
an unreality-a hare's horn for instance. Tatted, so also; na ash sat, there is no 
existing thing, a pot for instance, that is a product of another existing thing, 
a jar for instance. How can there be any possibility of an unreality being 
produced out of a reality? Besides, there is no other kind of causal 
relationship possible or imaginable. So the idea implied is that, to the 
discriminating people, causal relationship of anything whatsoever is really 
an unestablished fact. 

Again, by way of removing any surmise about the causal relationship 
between the unreal waking and dream states, it is said : 

*11 ft*^ii I 
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41. As some one, owing to lack of discrimination, may in the waking 
state, be in contact with unthinkable objects, fancying them to be real, so 
also in dream, one sees the objects in that dream alone, owing to want of 
discrimination. 

Yathd, as; some one, viparydsat, owing to want of discrimination; may 
imagine jagrat, in the waking state; as though one is in touch with acintydn, 
unthinkable objects, like a snake etc. imagined on a rope etc.; bhutavat, as if 
they were real; tathd, so also; svapne, in dream; viparyasat, owing to want 
of discrimination; he fancies as though visualizing dharmdn, objects, like 
elephants etc., that is to say, he sees them there in the dream alone, and not 
as the products of the waking state. 

srrtlrcg tftraT *rrr nv^n 

42. Instruction about creation has been imparted by the wise for the sake 
of those who, from the facts of experience and adequate behaviour, vouch 
for the existence of substantiality, and who are ever afraid of the birthless 
entity. 



For those who upalambadt, because of perception; and samacnrat, 
adequate behaviour, e.g. proper observance of duties pertaining to castes 
and stages of life - (i.e.) for those who, because of these two reasons, 
astivastutvavjdinam, resort to the declaration of existence of substantiality - 
-for the sake of those who are earnest in their effort, who are faithful, but 
who are possessed of an inferior kind of discrimination; that jdtih, birth 
(creation) ; desitd, has been inculcatedas a means to the attainment of the 
Reality; buddhaih, by the wise, by the non-dualists, with the idea: 'Let them 
accept it for the lime being. But in the case of those practising Vedanta, the 
discriminating knowledge about the birthless and non-dual Self will arise in 
them spontaneously.' But they have not done so from the standpoint of the 
ultimate Truth. And this is so because those non-discriminating people (for 
whom such instruction is meant) are devoted to Vedic conduct, while, 
owing to their dull intellect, they are sada, ever; afraid, ajdteh, of the 
birthless entity; apprehending that this will lead to their annihilation. This is 
the idea. It was said earlier, 'that is merely by way of generating the idea (of 
oneness)' (Kdrika, III. 15). 

43. For those who, being afraid of the Unborn, deviate from the true path 
by relying on their experience of duality, the faults arising from acceptance 
of creation will not bear fruit; and the fault, too, will be insignificant. 

And ye, those who; thus, upalambadt, relying on perception, as well as 
adequate behaviour; and ajateh trasatdm, being afraid of the unborn entity 
(i.e. the Self) ; and declaring that duality exists, viyanti, deviate, from the 
non-dual Self, that is to say, accept duality- (i.e.) in the case of the people 
who are afraid of the Unborn, but are faithful, and tread the righteous path, 
jdtidosdh, the faults arising from the perception of origination; na setsyanti, 
will not attain fruition, for they are treading the path of discrimination. 
Dosdh api, should there be any dosdh, defect, caused by nonattainment of 
full enlightenment; that api, too; alpah bhavivati, will be insignificant. 



Objection: As perception and adequate behaviour are valid proofs, things 
comprised in duality do exist. 

Answer: Not so, for perception and adequate behaviour are not 
universally true. How they are not universally true is being shown : 

44. As an elephant conjured up by magic is called an elephant by 
depending on perception and adequate behaviour, so from the facts of 
perception and adequate behaviour a thing is said to be existing. 

As mdydhasfi, an illusory elephant conjured up by magic, though non¬ 
existent in reality, is yet certainly perceived, just like a real elephant-people 
behave towards it in this world just as with a real elephant, and call it an 
elephant because of such characteristics of an elephant as being capable of 
being bound, ridden upon, etc.; similarly upalambadt samdcdrat, because of 
perception and appropriate conduct (with regard to them) ; ucyate vastu 
anti, it is said that duality, consisting of diversity, does exist. Therefore the 
purport is that the facts of being perceived and dealt with appropriately 
cannot be the tests establishing the existence of a thing. 

What, again, is the absolutely real thing which is the substratum of all 
unreal ideas of creation and the rest? The answer is: 

diwimui wnmr nwrrw i 

45. It is Consciousness- birthless, motionless and non-material, as well as 
tranquil and non-dual which has the semblance of birth, appears to move, 
and simulates a substance (possessed of qualities). 

That which being birthless has the semblance of birth is jatyabhasam, as 
for instance in the illustration, 'Devadatta has birth'. That which appears as 
though moving is calabhasam, as in the case, 'That very Devadatta goes’. 



Vastu is a substance that can have attributes; that which simulates that is 
vastv5bhasam, as for instance in the illustration, 'That very Devadatta is 
fair or tali'. Devadatta appears as though taking birth, as though he moves, 
and as if he is fair or tall, though in reality he is birthless, changeless, and 
non-material. What is it that answers to these characteristics? It is vijiianam, 
Consciousness. It is Bantam, quiescent, being devoid of birth etc. And 
therefore It is also advayam, without a second. This is the meaning. 

*T viiihc) fcxiW 3^T: I 
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46. Thus Consciousness has no birth; thus are the souls considered to be 
birthless. Those who know thus indeed, do not fall into calamity. 

Evam . thus , in accordance with the reasons adduced : cittam na idvate. 
Consciousness ! does not undergo birth; exam, thus; are dharmdh, the souls; 
smrtdh, considered - by the knowers of Brahman; to be ajdh, birthless. The 
plural in dharmdh (souls) is used metaphorically, since the non-dual Self 
Itself appears to be different in accordance with the multiplicity of bodies. 
Those who, after renouncing all cravings for external things, vijdnantah 
evam eva, know this indeed, that the aforesaid Consciousness, free from 
birth etc., is the non-dual reality which is the Self; na patanti, do not fall 
again; viparyaye, into calamity, into the sea of the darkness of ignorance, as 
is confirmed by the text of the Vedic verse, 'what delusion and what sorrow 
can there be for that seer of oneness?' (Is. 7). 

In order to dilate upon the above-mentioned realization of the Self, the 
text goes on: 

o 

fcuiinrif^ci cTOT IlYvslI 

47. As the movement of a firebrand appears to be straight or crooked, so 
is it the vibration of Consciousness that appears to be the knower and the 
known. 














Yatha, as; in common experience, it is seen that aldtaspanditam, the 
movement of a firebrand; rju- vakr5dikdbhnsam, appears to be straight, 
curved and so on; tatha, similar; is grahanagrahakabadsam, the appearance 
as the perception and the perceiver, that is to say, as the object and the 
subject. What is it that appears? Vyhdnaspanditam, the vibration of 
Consciousness, as it were, it being set in motion by ignorance, for the 
unmoving Consciousness can have no vibration, as it was indeed said 
earlier, 'birthless, motionless' (Kdrika, IV. 45). 

3TFT^?R cPTT 11*^11 

48. As the firebrand, when not in motion, becomes free from appearances 
and birth, so Consciousness, when not in vibration, will be free from 
appearances and birth. 

Yatha, as; that very alatam, firebrand; aspanda- mdnam, when not in 
motion, when it does not undergo birth to become straight etc. in shape; it 
remains andbadsam ajam, free from appearances and birth; tatha, so; 
Consciousness, which vibrates through ignorance, will, on the cessation of 
ignorance, become aspandamdnam, free from vibration, consisting in birth 
etc .-will remain free from appearances, birth, and vibration. This is the 
meaning. 

Moreover, 

49. When the firebrand is in motion, the appearances do not come to it 
from anywhere else. Neither do they go anywhere else from the firebrand 
when it is at rest, nor do they (then) enter into it. 

Ala-le spandamane, when that very firebrand is in motion; the 
appearances of straightness, crookedness, etc. do not come to be in it, 
anyatah, from anywhere outside the firebrand; this is what is meant by na 



anyatobhuvah, non-adventitious. Na, nor; do they go out anywhere else, 
tatah nispandat, from that firebrand, when it is at rest. Na to alalam 
pravisanti, nor do they enter into the motionless firebrand itself. 

Furthermore, 

fa«far 3Jwini’3' Koc4cq('4iqq)«ltT: I 
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50. They did not issue out of the firebrand, by reason of their 
unsubstantiality. With regard In Consciousness also the appearances must 
be of a similar kind, for as an appearance there is no distinction. 

Te, they, the appearances; na nirgatah alatat, do not issue out of the 
firebrand, like something out of a house; dravyatva-abhava yogatah, 
because of their being devoid of substantiality, that is to say, because 
ofunsub- stantiality, the phrase being construed thus: The quality of a 
dravya, substance, is dravyatva; the absence of that is dravyatvdbadva; and 
yogatah means by reason of. Entry is possible for things and not for those 
that are not so. The appearances of birth etc., vijndne api tathaiva syuh, in 
Consciousness also must be thus alone; dbadsasya avisesatah, for as an 
appearance there is no distinction. 

It is being shown how they are similar: 

o 

* cTcftwsr fon>T ftrerfar ^ i!*?ii 
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51. When Consciousness is in vibration, the appearances do not come to 
It from anywhere else. Neither do they go anywhere else from 
Consciousness when It is at rest, nor do they (then) enter into It. 



52. They did not issue out of Consciousness, by reason of their 
unsubstantiality; for they are ever beyond comprehension, being without 
any relation of cause and effect (with Consciousness). 

Everything with regard to Consciousness is similar to that of the 
firebrand; Consciousness has this one distinction that It is ever unmoving. It 
is being pointed out as to what causes the appearances of creation etc. in the 
motionless Consciousness : ratah, for; te, they; are sadd eva acintyah, ever 
beyond comprehension; kdryakdranatd-abadvdt, in consequence of the 
absence of any logical connection of cause and effect (between the 
appearances and Consciousness), they being of the nature of non-existence. 
Just as the ideas of straightness etc. are perceived in the firebrand itself, 
although the appearances of straightness etc. are unreal, similarly the ideas 
of creation etc. in the absolute Self, which appear even though there are no 
creation etc., must be false. This is the purport as a whole (of the two 
verses). 

It has been established that the Reality which is the Self, is one and 
unborn. Now, according to those who imagine causality, 

shtpt ^5: niw-ow ^ 1 

53. A substance can be the cause of a substance, and one thing can be the 
cause of another different from itself. But the souls can be considered 
neither as substances nor as something different from other things. 

Dravyam, a substance; sydt hetuh, can be the cause; dravyasya, of a 
substance; any at anyasya, one thing can be the cause of another; but a thing 
cannot be its own cause. Nor is a non-substance seen in common ex 
perience to be independentl y a cause of anythin g.) .Na u papad vate . nor is it 
log ical , in anvwav whatsoever ; that dharmindm dravvatvam anvabhavah va . 
the souls should be considered either as substances or as somethin g 

different from other thin gs, under which possibility alone could the Self 
become either a cause or an effect .2 Thus since the Self is neither a 




















substance nor different from anythin g .3 It is neither the cause nor the effect 
of anything. This is the meaning. 

^ farlvjfl mrffiR-TT STTSfa ^ I 

54. In this way the external entities are not the products of 
Consciousness; nor is Consciousness a product of external entities. Thus the 
wise confirm the birthlessness of cause and effect. 

Evam . thus , accordin g to the reasons adduced : Consciousness is the ver y 
essence of the Self that is identical with Consciousness. Hence dharmah . 

external entities : na citta i dh . are not the products of Consciousness : 4 na 
cittam dharmajam, nor is Consciousness a product of external entities. For 
all entities are the mere appearances of that which is essentially 
Consciousness. Consequently, an effect is not produced from a cause, nor is 
a cause from an effect. In this way the knowers of Brahman, pravisanti, 
enter into, affirm; hetuphalajatim, the birthlessness of cause and effect. The 
idea is that they arrive at the non-existence of cause and effect. 

It is being pointed out as to what will happen to those, again, who cling 
to cause and effect: 


55. Cause and effect spring into being so long as there is mental 
preoccupation with cause and effect. There is no origination of cause and 
effect when the engrossment with cause and effect becomes attenuated. 

Yavat, as long as; hetuphalaveJah, attention is riveted on cause and 
effect, under the idea, 'I am the producer of the causes called virtue and 
vice; merit and demerit belong to me; and I shall enjoy their fruit by being 
born sometime and somewhere among the host of creatures'-as long as 



















causality is superimposed on the Self, as long as the mind is preoccupied 
with it; tavat hetuphalodbhavah, so long do cause and effect, merit and 
demerit and their effect, arise, i.e. are active without a break. When the 
engrossment with cause and effect, which springs from ignorance, is 
removed through the realization of non-duality as stated before, like the 
removal of the possession by evil spirit through the power of incantation 
and medicines, then that engrossment ksine, being attenuated; na asti 
hetuphalodbhavah, there is no origination of cause and effect. 

What is the harm even if there is the origin of cause and effect? The 
answer is: 



56. As long as there is mental preoccupation with causality, so long does 
the worldly state continue. When engrossment with causality is exhausted, 
one does not attain the worldly state. 

Ydaat, as long as, mental preoccupation with causality is not removed 
through perfect illumination; tdvat, so long; samsdrah, the worldly state; 
persisting unimpaired, remains dyatah, outstretched, that is to say, continues 
for long. But, again, hetuphaldvese k,cine, when engrossment with causality 
is attenuated; na prapa- dyate samsdram, one does not attain the worldly 
state; for then there is no cause for it. 

Objection : As there is nothing else apart from the unborn Self, how can 
it be said by you that there are such phenomena as the origin and 
destruction of cause and effect as well as of the world? 

Answer: Listen: 



57. Everything seems to be born because of the empirical outlook; 
therefore there is nothing that is eternal. From the standpoint of Reality, 
everything is the birthless Self; therefore there is no such thing as 
annihilation. 

Sarvam jdyate, everything is produced; samvrtyd, by samvarana, 
concealment, consisting in the empirical outlook within the domain of 
ignorance. Tena, therefore; within the range of ignorance, na asti vat 
s5ivatam, there is surely nothing that is eternal. Hence it has been said that 
the world, characterized by origin and destruction, remains outstretched. 
But, sadbMvena, from the standpoint of the highest Reality; since sarvam 
ajam, everything is the birthless Self; Lena, therefore; in the absence of 
birth, na asti vai, there is surely no; ucchedah, annihilation, of any cause, 
effect, etc. This is the meaning. 

mm3 *TTm3 3 * cTr^cT: I 
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58. The entities that are born thus are not born in reality. Their birth is as 
that of a thing through Maya (magic). And that Maya again has no reality. 

Ye dharmdh, the entities, souls and other things, which; jdyante, are born, 
are imagined to be born; te, they; that are iti, of this kind-the word 'iti, of 
this kind' indicates the empirical outlook mentioned earlier (IV. 57); so the 
meaning is, 'The entities, that are of this kind, are born thus owing to 
(concealment through) the empirical outlook'; te, they; na jiyantc, are not 
born; tattvatah, in reality. And as for the janma, creation-owing to the 
concealment (the empirical outlook) ; tg5m, of those-of those entities 
mentioned above; that birth is to be understood miyopamam, like what 
occurs through Maya (magic). It is to be understood as similar to magic. 

Objection: Then there is an entity called- Maya. 

Answer: Not so. Si ca miyi na vidyate, and that Maya does not exist; the 
idea being that the term Maya relates to something non-existing. 



It is being shown how their birth can be compared to magical birth : 


eptt HWTmiu <r^nfts^r: i 
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59. As from a magical seed grows a sprout equally illusory-it being neither 

eternal nor destructiblejust so is the logic (of birth or death) applicable in 

the case of objects. 

Yathi, as; miyimayit bijit, from a magical seed, of a mango for instance; 
jiyate, grows; ankurah tanmayah, a sprout (of equal substance), equally 
illusory; asau, that one, the sprout; being na nityah, neither eternal; na ca 
ucched:, nor destructible-simply because it has no existence; tadvat, just so; 
is the yojani reasoning; about birth and death, dharmecu, in the case of the 
objects. The idea is that, from the standpoint of Reality, there can be no real 
birth or death for the objects. 

tTO’ *nnf «T nl-onci ll^o|| 

60. With regard to all the birthless entities there can be no application of 
the words 'eternal' and 'noneternal'. No categorical statement can be made 
with regard to an entity where words do not apply. 

But from the standpoint of absolute Truth, .fataata- sasatabhidhd, the 
terms 'eternal' or 'non-eternal'; na ajecu dharnuru, do not apply to .the 
birthless entities, the souls, whose essence consists in a mere eternal and 
homogeneous Consciousness. This is the meaning. The term varndh 
derivatively signifies those by which things are described and it means 
words. Matra, where, with regard to which (souls), words do not apply, so 
far as their description or revelation is concerned; tatra, there; na ucyate, is 
not uttered; any vivekah, categorical statement, that 'This is so indeed', or in 
other words that 'It is either eternal or non-etemal', as is declared in the 
Vedic text, 'From where speech returns' (Tai. II. iv. 1). 
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61. As in dream Consciousness (cittam) vibrates as though having dual 
functions, so in the waking state Consciousness vibrates as though with two 
facets. 

62. There is no doubt that Consciousness, though one, appears in dream 
in dual aspects; so also in the waking state, Consciousness, though one, 
appears to have two aspects. 

That the absolute Consciousness , which is really non-dual , becomes an 
obj ect of speech , is due only to the activities of mind , but not so in realit y. 
The verses were explained earlierl tKarikd. III. 29-30). 

For this further reason, duality, describable by words, does not exist: 

3T*T*TR *TFT *RT ll^ll 
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63-64. The creatures - be they born from eggs or from moisture - which 
the experiencer of dream ever sees as existing in all the ten directions, while 
he is roaming in the dreamland, are but objects of perception to the 
consciousness of the dreamer, and they do not exist apart from that 
consciousness. Similarly, this consciousness of the dreamer, is admitted to 
be only an object of perception to that dreamer. 

ran fivan, the creatures which; the svapnadrk, seer of a dream; sada 
pasyati, ever sees; svapne caran, while moving in dream, in the place seen 




















in a dream; dikru vat' dasnsu sthitan, as existing in all the ten directions; be 
they andajan, those born from eggs; or svedajan, those born from moisture. 

Objection: If that be so, what follows therefrom? 

The answer is: Ti, those creatures; are the svapna- drkcitta0rfyah, objects 
of perception to the consciousness of the experiencer of dream. Therefore 
na vidyante, they do not exist; tatah plthak, separately from the 
consciousness of the dreamer. This is the idea. It is consciousness alone that 
is imagined in the forms of diverse objects like creatures etc. Tatha, 
similarly; even idam, this; which is svapnadrkcittam, the consciousness of 
the experiencer of dream; is idam tad- drsyam eva, merely an object of 
perception to that dreamer. Tad-drfyam means the experience (drtyam) of 
that (tat) dreamer. Therefore, such a thing as consciousness has no existence 
apart from the dreamer. This is the idea. 
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65-66. The creatures - be they born from eggs or from moisture - which 
the experiencer of the waking state ever sees as existing in all the ten 
directions, while he is roaming in the places of the waking state, are but 
objects of perception to the consciousness of the man in the waking state, 
and they do not exist separately from that consciousness. Similarly, this 
consciousness of the waking man is admitted to be only an object of 
perception to the waking man. 

The creatures visible to a waking man are nondifferent from his 
consciousness, since they are perceived through consciousness, just like the 
creatures perceived by the consciousness of a dreamer. And that 
consciousness, again, engaged in the perception of creatures, is non¬ 
different from the experiencer, since it is perceived by the experiencer, like 



the consciousness in the dream state. The remaining portion has already 
been explained. 

^ flTFrftfcT I 
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67. They are both perceptible to each other. (If the question arises), 'Does 
it exist?' the answer given is, 'No'. Both of them lack valid proof, and each 
is perceived merely because of a prepossession with the other. 

Te ubhe, both of them -consciousness and the creatures - knowledge and 
its modifications - these two; are anyonyadrsye, objects of perception to 
each other. For the thing that is called knowledge is what it is in relation to 
its objects such as the creatures; and the objects of perception, such as the 
creatures, are so in relation to knowledge; consequently, their awareness is 
mutually determined. Hence, when it is asked, 'Kim tat asti iti, does it 
exist?'; ucyate, the answer made, by the discriminating man is, 'na, no' — 
nothing whatsoever, be it knowledge or the things perceived through 
knowledge, exists. For in dream neither an elephant nor a knowledge 
having an elephant as its content exists. So also, in the waking state, these 
do not exist according to the discriminating people. This is the idea implied. 
How? Since ubhayam, both, knowledge and the objects of knowledge; are 
lakcanafunyam, devoid of lak,ana, anything whereby they can be 
established; that is to say, they are both without valid proof. Either is 
grhyate, perceived ; tanmatena eva, merely because of a prepossession with 
the other. There can be no knowledge of the pot by setting aside the idea of 
the pot, nor can there be any comprehension of the idea of the pot by 
discarding the pot. The meaning implied is that in the case under discussion 
no distinction, of one being the knowledge and the other its object, can be 
made between the two. 

tfTPT^ xT | 
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68. As a creature seen in a dream undergoes birth and death, so also do 
all these creatures appear and disappear. 

l^rr ^TFTTKtft ^ I 
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69. As a creature conjured up by magic undergoes birth and death, so 
also do all these creatures appear and disappear. 

cPTT '*T|c<i ll'$o|| 

70. As a creature produced through medicines and charms undergoes 
birth and death, so also do all these creatures appear and disappear. 

Mdydmayah means one that is created by a magician; and nirmitakah 
means created by medicines, charms, etc. As egg-born creatures and others, 
created in dreams or by magic and incantation, take birth and die, so also do 
such creatures as human beings who are verily non-existent and are merely 
imagined on Consciousness. This is the idea. 

*rsr fafavf srnrt nv9?n 

71. No creature whichsoever has birth, there is no. source for it. This is 
that highest truth where nothing whatsoever is born. 

It has been said that birth, death, etc. of creatures within the range of 
empirical existence are like those of the creatures in dream etc.; but the 
highest truth is that where no creature undergoes birth. The remaining 
portion was explained before (Kdrikd, 111. 48). 

ftrfaw fac^nrcrjf ifcr uva^ii 


72. This duality, possessed of subject and object, is a mere vibration of 
Consciousness. And Consciousness is objectless; hence It is declared to be 
eternally without relations. 

All dvayam, duality; grdhya-grdhakavat, possessed of subject and object; 
is cittaspanditam eva, surely a vibration of Consciousness. But from the 
ultimate standpoint, cittam, Consciousness, is nothing but the Self; and 
accordingly it is nirvisayam, without objects. Tena, as a consequence of 
that, because of Its being without objects; It is kirtitam, declared; to be 
nityam asattgam, ever without relations, as is known from the Vedic text, 
'For this infinite being is unattached' (Br. IV. iii. 15-16). Anything that has 
its objects becomes connected with those objects. As Consciousness is 
objectless, It is unrelated. This is the purport. 

Objection: If the unrelatedness of Consciousness follows from the fact of 
Its being without objects, then there can be no freedom from relation, since 
there exist such objects as the teacher, the scripture, and the taught. 

Answer: That is no defect. 

Objection: Why? 

The answer is: 

73. That which exists because of a fancied empirical outlook, does not do 
so from the standpoint of absolute Reality. Anything that may exist on the 
strength of the empirical outlook, engendered by other systems of thought, 
does not really exist. 

An object, a scripture for instance, yah, which; exists kalpitasanzvrtya, 
because of a fancied empirical outlook (i.e. on the strength of empirical 
experience)-it being called so because it is an empirical outlook (sa»mvrti) 
that is imagined (kalpita) as a means for the attainment of the highest 



object; anything that exists by virtue of this, asau na asti, that has no 
existence; paramarthena, from the standpoint of the absolute Reality. It was 
said earlier, 'Duality ceases to exist after realization' (Karika, I. 18). And 
anything that syat, may exist; paratantrabhisarrwrtya, on the strength of the 
empirical outlook engendered by other systems of thought; that thing 
paramarthatah, when considered from the standpoint of the highest Reality; 
na ash, does not exist, to be sure. Therefore it has been well said, 'Hence it 
is declared to be without relations' (Kdrikd, IV. 72). 

Objection : On the assumption that scriptures etc. have only empirical 
existence, the idea itself that something is birthless will be equally 
empirical. 

Answer: Truly so. 

5 H: 1119*11 

74. Since in accordance with the conclusion arrived at in the scriptures of 
the other schools, the soul undergoes birth from the empirical point of view, 
therefore in pursuance of that fancied empirical view (it is said by the non¬ 
dualists that) the soul is birthless; but from the standpoint of absolute 
Reality, it is not even birthless. 

Kalpitasanivrtya, in accordance with the empirical outlook, fostered with 
the help of scriptures etc.; the Self is said to be ajah, unborn. But 
paramdrthena, from the standpoint of the highest Reality; na api ajah, It is 
not even unborn. For what is birthless paratantrd- bhinispattyd, from the 
standpoint of the conclusions arrived at by other schools of thought; (is said 
to be so because) sah, that thing; jdyate, undergoes birth; samartyd, as a 
matter of empirical experience. Therefore, even the imagination that the 
Self is birthless does not pertain to the absolutely real Entity. This is the 
idea. 
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75. There is in evidence a (mere) craving for false objects, (though) no 
duality is in existence there. Realizing the non-existence of duality, one 
becomes free from craving for false things, and one does not undergo birth. 

Abhinivesah means mere strong attachment. Since no object exists, 
therefore there is in evidence a mere persistent infatuation for a non-existent 
duality. Dva- yam na vidyate tatra, duality does not exist there. Since 
fondness for the unreal is alone the cause of birth, therefore sah, he; na 
jay ate, does not undergo birth; who buddhvu, having realized ; 
dvayabhavam, the nonexistence of duality; has become nirnimittah, free 
from cause, divested of the craving for the unreal duality. 

* inti i 
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76. When one does not perceive the superior, medium, and inferior 
causes, then Consciousness ceases to have births. For how can there be any 
result when there is no cause? 

The highest causes are those duties which are enjoined in relation to 
castes and stages of life, which are performed by people free from 
hankering for results, which lead to the attainment of the states of gods and 
others, and which are purely virtuous. Those that are mixed with irreligious 
practices and lead to birth among men etc., are the middling ones. And the 
inferior causes are those particular tendencies that are known as irreligious 
and lead to birth among animals etc.. Yada, when, after the realization of the 
reality of the Self which is one without a second and free from all 
imagination ; one na labhate, does not perceive; all those causes — superior, 
intermediate, or inferior- that are fancied through ignorance, just as the dirt 
seen in the sky by children is not perceived there by a discriminating man; 
tada, then; cittam, Consciousness; na jayate, is not born, in the shape of 
gods and others that constitute the superior, medium, and inferior results. 



For when there is no cause, no effect can be produced just as no corn will 
grow unless there are seeds. 

It has been firmly asserted that Consciousness has no birth in the absence 
of causes. Now is being stated in what, again, that birthlessness of 
Consciousness consists : 

fjf (WiT: HV9V3 11 

77. The birthlessness that Consciousness attains when freed from causes 
is constant and absolute; for all this (viz duality and birth) was perceptible 
to Consciousness that had been birthless and non-dual (even before). 

Anutpattih, the birthlessness, called Liberation, which comes; cittasya 
animittasya, to Consciousness that is causeless, that has become free from 
all the causes of birth called virtue and vice, as a consequence of the 
realization of the ultimate Truth - the birthlessness that is of this kind is for 
ever and under all circumstances sama, constant, without any distinction; 
and advaya, absolute. And this state ajatasya, belongs to the birthless, to 
Consciousness that had been birthless even before; (it belongs) sarvasya, (to 
Consciousness) that had been all, that is to say, to the non-dual 
Consciousness. Since even before the rise of knowledge, tat, all that - viz 
duality and birth ; was cittadrsyam, an object of perception to 
Consciousness; therefore the causelessness of the unborn non-dual 
Consciousness is ever the same and absolute, not that sometimes it is 
subject to birth and sometimes not. It is ever of the same nature. This is the 
meaning. 

fWlifafarldi W&T ^5 I 
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78. After realizing causelessness as the truth, and not accepting any 
separate cause, one attains the state of fearlessness that is free from sorrow 
and devoid of desire. 



Since duality, the cause of birth, does not exist in accordance with the 
reasons adduced, one asnute, attains; the abhayam padam, state of 
fearlessness, which is free from desire, sorrow, etc. and is without ignorance 
etc. ; that is to say, one is never reborn, buddhvd, after having realized; 
animittatam satyam, causelessness as the truth, of the highest order; and 
anapnuvan, (after) not getting, that is to say, not accepting; any prthak, 
separate; hetum, cause, such as virtue etc., which may lead to birth among 
the gods and others -(that is to say), after having renounced the desire for all 
external things. 

h nvsen 

79. Since owing to a belief in the existence of unrealities, Consciousness 
engages Itself in things that are equally so (i.e. unreal), therefore when one 
has the realization of the absence of objects, Consciousness becomes 
unattached and turns back. 

Abhutabhinivesah consists in a conviction that duality does exist, even 
though there is no such thing. Since from this infatuation, which is a kind of 
delusion created by ignorance, tat, that Consciousness, which imitates the 
unreal; pravartate, engages; sadrse, in a similar thing; therefore when sah, 
anyone; realizes the non-existence of objects within duality, his 
Consciousness becomes nihsangam, unattached to it; and It vinivartate, 
turns back, from the objects that are the contents of the belief in the unreal. 

cRT I 

80. For then, to the Consciousness which has got detached and does not 
engage (in duality), there follows the state of inactivity. Since that is the 
object realized by the wise, therefore that is the real equipoise, and that is 
birthless and non-dual. 



Of the Consciousness nivrttasya, that has desisted, from objects of 
duality; and apravrttasya, does not engage in any other object because of the 
realization of the absence of any such thing; there follows niscala sthitih, a 
state of motionlessness, which is the very nature .of Brahman. Hi, since; sah 
visayah, that is the object of vision-this state of continuance of knowledge 
as Brahman that is a non-dual mass of homogeneous Consciousness; 
buddhanam, to the wise, who realize the supreme Reality; therefore, tat, that 
state; is the highest samyam, equipoise, without any differen tiation; and it 
is also ajam advayam, birthless and .nbFi- dual. 

It is again being shown what is the nature of the object of vision of the 
wise: 

SHTTcT I 
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81. This becomes birthless, sleepless, dreamless, and self-luminous. For 
this Entity is ever effulgent by Its very nature. 

That becomes prabadiam svayam, fully illuminated by Itself, and It does 
not depend on the sun etc.; in other words, It is by nature self-effulgent. - 
Psah, this; dharmah, entity, called the Self, that is possessed of such 
characteristics; is sakri-vihhatah, always shining, that is to say, ever 
effulgent; dhatusvabhavatah, by the very nature of the thing (that is the 
Self). 

It is being shown why this supreme Reality, though spoken of thus, is not 
grasped by ordinary people: 
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82. Because of the passion for any object, whatever it be, that Lord 
becomes ever covered up easily, and He is at all times uncovered with 
difficulty. 



Since asau bhagavdn, that Lord, the non-dual Self, that is to say, the 
Deity; sukham avriyate, is easily covered; grahenayasya kasya ca 
dharmasya, by the eagerness to grasp, because of the false belief in the 
reality of an object, whatever it be, that lies within duality-for the covering 
follows from the perception of duality, and it does not require any 
additional effort; and since It is vivriyate, uncovered, revealed; duhkham, 
with difficulty, the knowledge of the supreme Reality being a rarity; 
therefore It is not easy to be understood, -even though spoken of by the 
Upanisads and the teachers .in various ways, as is pointed out by the Vedic 
text, v the teacher is wonderful, and the receiver is wonderful' (Ka. I. ii. 7). 

When the passionate attachment of the learned to even such subtle ideas 
as the existence of the Self or Its non-existence becomes a covering of the 
Lord, the supreme Self, what wonder is there that the passion in the shape 
of the intellectual preoccupation of the,dull should be much more so? The 
next verse goes on to show this: 
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83. By asserting that the Self 'exists', 'does not exist', 'exists and does 
not exist', or again, 'does not exist, does not exist', the non-discriminating 
man does certainly cover It up through ideas of changeability, 
unchangeability, both changeability and unchangeability, and non-existence. 

Some disputant accepts the idea that the Self asti . exists. Another , viz the 
believer in momentariness of thin gs, avers na asti . It does not exist. Another 
halfbeliever in momentariness , the naked one ( i.e. Jaina f who sneaks of 
both existence and non-existence , asserts , asti na asti . It exists and does not 
exist. The absolute nihilist sa vs. na ash , na asti . It does not exist . It does not 
exist. Of these states , that of existence is calah . chan g eable , it bein g 
different from such impermanent thin g s as a iar: l and the state of non¬ 
existence is sthirah . chan g eless , it bein g ever constant.2 The state of both 
existence and non-existence i s ubhavam . of either kind , since it relates to 
both the chan g eable and the chan g eless.3 And abhavah relates to an 
absolute non-existence. 1 Balisalt means a fool, a non-discriminating man. 

















































Each one of the fools, whether calling the Self existing or not, eva, surely; 
aarnoti, covers up, the Lord ; calasthira-ubhaya-abhaaaih, by ideas of 
changeability, •unchangeability, both changeability and unchangeability, 
and non-existence-which all belong to the four alternatives. The idea 
implied is that when even a learned man who has not realized the supreme 
Truth is but a fool, nothing need be spoken of one who is naturally stupid. 

Of what nature, then, is the supreme Reality, by knowing which one gets 
rid of stupidity and becomes enlightened? The answer is: 

H^TSS^cT: | 
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84. These are the four alternative theories, through a passion for which 
the Lord remains ever hidden. He who sees the Lord as untouched by these 
is omniscient. 

Etah catasrah kotyah, these are the four alternative theories, viz v It 
exists', 'It does not exist’, and so on, which have been already mentioned 
and which are the conclusions arrived at by the scriptures of the dogmatic 
disputants; grahaih yasam, through the acceptance, through the conviction 
arising from the realization, of which alternatives; bhagavdn, the Lord; 
remains sadd dvrtah, ever covered, to those sophists alone. Sah, he, the 
reflective sage; yena, by whom; drstah, has been realized; that Lord who, 
though remaining covered to the sophists, is really asprstah dbhih, 
untouched by these - these four alternative theories of existence, non¬ 
existence, etc.; he who has realized the all-pervasive Being found and 
presented in the Upanisads alone, sah, that sage; is sarvadrk, omniscient; or 
to put it otherwise, he is the truly enlightened man. 

STPJT I 

85. Does one make any effort after having attained omniscience in its 
fullness and having reached the non-dual state of Brahmanahood, which has 



no beginning, middle, and end? 


Prdpya, having attained; sarvajnatdm krtsndm, omniscience in its 
fullness; and having reached the brah- manyam padam, state of 
Brahmanahood, as indicated in the Vedic texts, 'He (who departs from this 
world after knowing this immutable Brahman) is a Brahmana (i.e. a knower 
of Brahman)' (Br. III. viii. 10), 'This is the eternal glory of a Brahmana (i.e. 
a knower of Brahman) : (it neither increases nor decreases through work)' 
(Br. IV. iv. 23) ; which non-dual state of Brahmanahood, 

andpannddimadhydntam, has no beginning, middle, and end-that is to say, 
is devoid of origin, continuance, and dissolution; kim Mate, does one make 
any effort; atah param, after this, after this attainment of the Self? The idea 
is that any effort becomes useless-in accordance with the Smrti text, 'He 
has no end to achieve here either through activity or through inactivity' (G. 
III. 18). 
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86. This is the modesty of the Brahmanas, this is called their natural 
tranquillity, and this is their natural self-restraint resulting from spontaneous 
poise. Having known thus, one gets established in tranquillity. 

This continuance in the state of identity with the Self is the natural 
vinayah, modesty; vipranam, of the Brahmanas. This is their humility, and 
this is also ucyate, called; their prakrtah samah, natural mental tranquillity. 
Damah, self-restraint, too, is this only; prakrtidantatvat, because of (their) 
spontaneous poise, and because Brahman, too, is by nature quiescent. Evam 
vidvfin, having known thus, having known the aforesaid Brahman as 
naturally tranquil; vrajet, one should attain; samam, tranquillity, which is 
spontaneous and which is the very nature of Brahman—that is to say one 
remains established in identification with Brahman. 

Thus since the philosophies of the sophists are at conflict with one 
another they lead to the worldly state, and they are the hot-houses for such 
drawbacks as attraction and repulsion. Accordingly, they are false 



philosophies. After having proved this fact by their own logic, the 
conclusion arrived at was that, being free from all the four alternatives, the 
most perfect philosophy is the naturally tranquil philosophy of non-duality 
which does not engender such faults as attachment etc. Now the following 
text starts to show our own process of arriving at truth: 
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87. The ordinary (waking) state is admitted to he that duality, co-existing 
with things of empirical reality and fit to he experienced. The objectless 
ordinary (dream) state is admitted to be without any object and yet as 
though full of experience. 

Savastu, empirical existence, is that which co-exists with an empirically 
real thing; similarly sopalambham is that which co-exists with experience. 
That is dvayam, duality, that is the source of all behaviour, scriptural and 
other, and that is characterized by the subjectobject relationship. It is 
laukikam, the ordinary state, or in other words, the state of waking. In the 
Upani$ads, the waking state is i,syate, admitted, to be of such 
characteristics. That which is avastu, unsubstantial, there being an absence 
of empirical existence as well; which is sopalambham, associated with 
experience of things, as it were, though in fact there are no objects — that is 
i,spale, admitted in the dream state; to be suddham, pure , ob j ectless , subtlerl 
than the gross objects of the waking state; and it is laukikam, ordinary, 
being common to all beings. 

^ Mcr I 
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88. It is traditionally held that the extraordinary is without content and 
without experience. Knowledge, object, and the realizable thing are for ever 
declared by the wise. 









That which is avastu, unsubstantial; ca, and; anupa- lambham, without 
experience, or in other words, that which is devoid of object and perception; 
is smrtam, traditionally held to be; lokottaram, beyond the ordinary, and 
therefore, since it is devoid of those (objects and perception), it is super¬ 
normal; for the ordinary consists of objects and perception. The idea is that 
the state of deep sleep is the seed of all activity. That (mental state) is called 
jnanam, knowledge, by which is known in succession the supreme Reality 
together with Its means (of realization), the ordinary, the objectless 
ordinary, and the extraordinary. The jneyam, object of knowledge, is 
comprised of all these three states, for logically there is no object (of 
knowledge) over and above these, the objects fancied by all the sophists 
being verily included in them. Vijneyam, the object of realization, is the 
supreme Reality which is called the Fourth, that is to say, the non-dual and 
birthless Reality that is the Self. All this, ranging from the ordinary to the 
realizable thing, prakirtitam, is declared; sada, for ever; buddhaih, by the 
wise, by the seers of the summum bonum, by the knowers of Brahman. 

i 

89. When after the acquisition of the knowledge (of the threefold object) 
and the knowledge of the objects in succession, the supreme Reality 
becomes self-revealed, then there emerges here, for the man of supreme 
intellect, the state of being All and enlightened for ever. 

Jnane (vidite), when (after) knowledge-knowledge of the ordinary etc .-is 
acquired; and jn""eye trividhe kramena (vidite), when (after) the knowable 
things of three kinds are known in succession-viz first the gross ordinary, 
then when these are not present, the objectless ordinary, and in the absence 
of that again, the extraordinary; and then, when the three states are 
eliminated and the supreme Reality, the Fourth, the non-dual, birthless, and 
fearless vidite, has become known; si ayam, of Its own accord ; then 
mahadhiyah, for the man of great intellect, for such a knower; bhavati, there 
emerges; iha, here, in this world; sarva- jnata, the state of being All and 
enlightened; sarvatra, for ever, since his realization relates to what 
transcends the whole universe; that is to say, if one's true nature is realized 



once, it never leaves him. For unlike the knowledge of the sophists, there is 
no rise or decline of the knowledge of a man who has realized the highest 
Truth. 

From the fact that the ordinary state etc. have been presented as objects 
to be known successively, some one may conclude that they have real 
existence. Hence it is said : 
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90. Things to be rejected, realized, accepted, and made ineffective are to 
be known at the very beginning. From among them, the three, excepting the 
realizable, are traditionally held to be only fancies resulting from ignorance. 

The he va. rei ectable . are the three states countin g from the ordinary. That 
is to sa v. j ust like the denial of an illusory snake on the ro ne, wakin g. 
dream , and sound sleep are to be denied as havin g any existence in the Self. 
The ineva. thin g to be known ( realized ), in this context , is the supreme 
Realit y, free from the four alternatives ( Karika . IV. 83 1 . The a ova. 
accentablet are the disciplines , called scholarshi p, the stren g th arisin g from 
knowled ge, and meditativeness . 1 that are to be accepted by the monk after 
discarding the three kinds of desire (for progeny, property, and worlds). 
Pdkydni, those that are fit to be rendered ineffective-the blemishes, viz 
attraction, repulsion, delusion, etc., called passions (kdsdyas). All these, viz 
those that are to be rejected, known, accepted, and rendered ineffective, are 
to be vijneydni, known well, by the monk; agraydnatah, in the beginning as 
(his) means. Tesdm, among those, among the things to be rejected etc.; 
smrtah, it is held traditionally, by the knowers of Brahman; that vijneydt 
anyatra, apart from Brahman alone which is to be realized, which is the 
ultimate Reality; there is upalambhah, a mere imagination of perception, 
owing to ignorance, with regard to all the three -- the rejectable, the 
acceptable, and the fit to be made ineffective. The idea is that those three 
are not admitted to be true from the highest standpoint. 


But from the ultimate standpoint: 
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91. All the souls should be known as naturally analogous to space and as 
eternal. There is no plurality among them anywhere, even by a jot or tittle. 

Sarve dharmdh, all the souls; jneydh, are to be known, by those who 
hanker after liberation; to be prakrtyd, by nature; dkdsavat, analogous to 
space, in point of subtleness, freedom from taints, and allpervasiveness; and 
(to be) anddayah, eternal. Lest any misconception of diversity be created by 
the use of the plural number, the text says by way of rebutting it: nanatvam, 
plurality; na vidyate, does not exist; tesam, among them; kvacana, 
anywhere; kim cana, even by a jot or tittle. 

As for the souls being objects of cognition, that, too, is merely from 
empirical experience but not in Reality. This is being stated: 
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92. All the souls are, by their very nature, illumined from the very 
beginning, and their characteristics are well determined. He, to whom 
ensues in this way the freedom from the need of any further acquisition of 
knowledge, becomes fit for immortality. 

Since just like the ever effulgent sun, sarve dharmah, all the souls; are 
prakrtya eva, by their very nature; adibuddhah, illumined from the very 
beginning; that is to say, as the sun is ever shining, so are they ever of the 
nature of Consciousness, (therefore) there is no need for ascertaining their 
character; or in other words, their nature is ever well established, and it is 
not subject to such doubts as to 'whether it is so or not so'. As the sun is 
ever independent of any other' light, for its own sake or for any other, so 
yasya, he, for whom, for which seeker after Liberation; bhavati, there 
occurs, in his own soul; ksdntih, eternal freedom from any need of further 
acquisition of knowledge either for himself or for others; exam, thus, in the 



way described above; sah, that man; kalpate, becomes fit; amrtatvdya, for 
immortality; that is to say, he becomes able to attain Liberation. 


Similarly, there is no need for bringing about tranquillity in the Self. This 
is being pointed out: 

srrferrRTT ijnjcwr: srfrcfo i 
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93. Since the souls are, from the very beginning tranquil, unborn, and by 
their very nature completely unattached, equal, and non-different, and since 
Reality is (thus) birthless, uniform, and holy, (therefore there is- no need for 
any acquisition etc.). 

Since sarve dharmdh, all the souls; are ddisdntdh, tranquil from the 
beginning, always peaceful; and anutpanndh, birthless; prakrtya eva 
sunirvrtdh, completely detached, by their very nature; sama-abhinndh, equal 
and non-different; and since the reality of the Self is ajam, birthless; 
sdmyam, equipoised (uniform); vi.sara- dam, holy; therefore there is no 
such thing as peace or Liberation that has to be brought about. This is the 
idea. For anything done can have no meaning for one that is ever of the 
same nature. 

Those who have grasped the ultimate Truth, as described, are the only 
people in the world who are not pitiable; but the others are to be pitied. This 
is being stated: 

^Tf^TRT: FJJflT: I IS* 11 

94. There can be no perfection for people who have proclivity for 
multiplicity, tread for ever the path of duality, and talk of plurality. Hence 
they ale traditionally held to be pitiable. 

Since they are bhedanimnah, have a proclivity for duality, follow duality, 
that is to say, confine themselves to the world-who are they? Prthagvadah, 



those who talk of multiplicity of things, or in other words, the dualists — 
tasmat, therefore; they are smrtah, traditionally held to be; krpanah, pitiable. 
For, na ash., there is no; vaisbradyam, perfection; tgdm sada vicaratam 
bhede, for those who are ever roaming about in duality, that is to say, for 
those who ever persist in the path of duality conjured up by ignorance. 
Consequently, it is proper that they should be objects of pity. This is the 
purport. 

The next verse says that this nature of the supreme Truth is beyond the 
ken of those who have not the requisite expansion of heart, who are not 
learned, who are outside the pale of Vedanta, who are narrowminded, and 
who are dull of intellect. 

gfafiracTT: I 
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95. They alone will be possessed of unsurpassable knowledge in this 
world, who will be firm in their conviction with regard to That which is 
birthless and uniform. But the ordinary man cannot grasp That (Reality). 

l"e kecit, those -even women and others, who perchance; bhavisyanti, 
will become; sunifcitdh, firm in conviction, that 'This is so indeed'; with 
regard to the nature of the ultimate Reality, aje sdmye, which is birthless 
and uniform; to hi loke mahdjndndh, they alone in this world are possessed 
of great wisdom, or in other words, endowed with unsurpassing knowledge 
about the Reality. Ca na lokah, and nobody, no other man of ordinary 
intellect; gdhate, can dip into, that is to say, grasp; tat, that thing, viz their 
path, the content of their knowledge-the nature of the ultimate Reality. For 
it is stated in the Smrti, 'As it is not possible to sketch the flight of bird3 in 
the sky, so even the gods get puzzled in trying to trace the course of one 
who has become identified with the Self of all beings, who is a source of 
bliss to all, and who has no goal to reach' (Mbh. 9a. 239. 23-24). 


The next verse says in what their great knowledge consists : 



iTcft * ^T IIS.^11 

96. It is traditionally held that the knowledge inhering in the birthless 
souls is unborn and nonrelational. Since the knowledge has no objective 
relation, it is said to be unattached. 


Since i,syate, it is traditionally held; that the jndnam, knowledge; ajesu 
dharmesu, inhering in the birthless, steady, souls; is ajam, birthless, steady - 
like light and heat in the sun; therefore that knowledge which is asanikr 
ntam, unassociated with any other object; ajam isyate, is said to be unborn. 
Yatah, since; jndnam, the knowledge; na kramate, does not relate, to any 
other object; Lena, because of that reason; it is kirtilam asah- gam, 
proclaimed to be non-relational like space. 




97. Should there occur any chan g e for anythin g, however sli g ht it ma y 
be . there can never be any nonattachment for the non-discriminatin g man :l 
what need one speak of the destruction of covering for him? 


If, in accordance with the schools of disputants which differ from this, 
jdyamdne vaidharmye anumdtre api, it be admitted that there is origination 
of any object of a different nature, inside or outside, however insignificant 
that origination be; then na asti sadd, there can never be; any asahgatd, non¬ 
attachment; aaipa.scitah, for that non-discriminating man. Kim uta, what 
need one say that there is no; dvaranacyutih, destruction of covering? 


Objection : By asserting that there is no removal of covering, you lay 
yourself open to the charge of accept ing a covering for the souls as your 
own conclusion. 


To this it is answered, 'No'. 
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98. No soul ever came under any veil. They are by nature pure as well as 
illumined and free from the very beginning. Thus being endowed with the 
power (of knowledge), they are said to know. 

(Sarae) dharmah, (all) the souls; alabdhaaaranah, never had any veil, any 
bondage of ignorance etc., that is to say, they are free from bondage; and 
they are pra- krtinirmalah, intrinsically pure; buddhah tatha muktah, 
illumined and also free; adau, from the beginning, since they are by nature 
ever pure, illumined, and free. If they are so, why is it said that they 
budhyante, know? The answer is : They are nayakah, masters, have the 
power, of learning; that is to say, they are by nature endowed with the 
power of knowledge. This is just like saying, 'The sun shines', though the 
very nature of the sun is constant effulgence; or like saying, 'The hills 
stand', though it is the very nature of the hills to be perpetually motionless. 

5TR tRfa cnfad: I 

NO > 

99. The knowledge of the enlightened man, who is all-pervasive, does 
not extend to objects; all the souls, also, like knowledge (do not reach out to 
objects). This view was not expressed by Buddha. 

Hi, since; jnanam, the knowledge; buddhasya, of the enlightened one 
who has realized the ultimate Reality; tdyinah, of the all-pervading one, of 
the one who has no interstices like space, or of the one who is either 
adorable or enlightened; na kramate, does not extend to; other dharmesu, 
objects; that is to say, his knowledge is ever centred in (or identified with) 
the. soul, like light in the sun; tatha, similarly, like knowledge itself; sarve 
dharmah, all the souls also; do not extend to other things whatsoever, the 
souls being analogous to (the all-pervasive) space. This is the meaning. The 
knowledge that was introduced in, 'through his knowledge that is 
comparable to space' (Karika, IV. 1), is this knowledge that is analogous to 



space, that does not reach out to other things, and that belongs to the 
enlightened one who is all-pervasive by virtue of his identity with 
knowledge itself. So also are the souls. Hence they are the reality that is the 
Self, Brahman, which like space is unchanging, immutable, partless, 
eternal, non-dual, unattached, invisible, unthinkable, beyond hunger etc., as 
is said in the Vedic text, 'for the vision of the witness can never be lost' (Br. 
IV. iii. 23). That the nature of the supreme Reality is free from the 
differences of knowledge, known, and knower, and is without a second, 
eta!, this fact; na bhasitam, was not expressed; buddhena, by Buddha; 
though a near approach to non-dualism was implied in his negation of outer 
objects and his imagination of everything as mere consciousness. But this 
non-duality, the essence of the ultimate Reality, is to be known from the 
Upanisads only. This is the purport. 

At the end of the treatise a salutation is uttered in praise of the 
knowledge of the supreme Reality: 

ll?oo|| 


100. After realizing that State of non-duality which is inscrutable, very 
profound, birthless, uniform, and holy, we make our obeisance to It to the 
best of our ability. 

Durdarsam, that which can be seen with difficulty, that is to say, 
inscrutable, It being devoid of the four alternatives "of existence, non¬ 
existence, etc. (Kdrikd, IV. 83); and hence atigambhiram, very profound, 
unfathomable like an ocean-to the people lacking in discrimination. Ajam, 
birthless; sdmyam, uniform; visdradam, holy. Buddhvd, having realized, 
having become identified with; such a padam, State; which is andndtvam, 
non-duality; namaskurmah, we make our obeisance, to that State; 
yathdbalam, to the best of our ability, by bringing It within the range of 
empirical dealings, though It defies all relative experience. This is the idea. 
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Salutation by the commentator: 

1. I bow down to that Brahman which, though birthless, appears to be 
born through Its inscrutable power; which, though ever quiescent, appears 
to be in motion; which, though one, appears to be multiple to those whose 
vision has become perverted by the perception of diverse attributes of 
objects; and which destroys the fear of those who take shelter in It. 

2.1 salute b v prostratin g m vself at the feet of that teacher of mv teacher . 1 
the most adorable among the adorable, who, on seeing the creatures 
drowned in the terrible sea (of the world) infested with sea-monsters in the 
form of repeated births, extricated, out of compassion for all beings, this 
nectar, which is difficult to be obtained even by gods and which lies in the 
depths of the ocean called the Vedas, which (Vedas) stirred up by inserting 
the churning rod of his illumined intellect. 






























3.1 offer my obeisance with my whole being to those sanctifying feet-the 
dispellers of the fear of transmigration - (the feet) of my own teacher, 
through the light of whose illumined intellect was dispelled the darkness of 
delusion enveloping my own mind, who destroyed for ever my fear of 
appearance and disappearance in this terrible sea of innumerable births, and 
having taken shelter at whose feet others also get unfailingly the knowledge 
of the Upanisads, self-control, and humility, which is fruitful and most 
worthy. 



PRASNA UPANISAD 


*TTFJ: II 

Fjfef ^T: yJT f^T^T: I 

m ^FTf^TT^ II 
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Om ! 0 gods, may we hear auspicious words with the ears; while engaged in 
sacrifices, may we see auspicious things with the eyes; while praising (the 
gods) with steady limbs, may we enjoy a life that is beneficial to the gods. 

May Indra of ancient fame be auspicious to us; may the supremely rich 
(or all-knowing) PUsa (god of the earth) be propitious to us; may Garuda, 
the destroyer of evil, be well-disposed towards us; may Brhaspati ensure 
our welfare. 


Om! Peace ! Peace ! Peace ! 

PRASNA UPANISAD 

FIRST QUESTION 

This brahmana' is be g un as an elaborate reiteration of the sub i ect-matter 
already dealt with in the mantra portion.2 The storv in the form of questions 
and answers bv the rsis . however , is meant for eulo g isin g the knowled ge. 































Knowled g e is thus praised bv showin g that it can be acquired bv those who 
are endowed with self-control and who under g o such disciplines as livin g in 
the teacher's house for a year under the vow of brahmacarva3 and that it can 
be imparted by people who are almost omniscient like Pippalada and others 
but not by a non-descript person. Moreover, brahmacarya and other 
disciplines become obligatory from their reference (in the story): 

& ^ ^TOR: itaTW ScWPT: 
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1. Suke§a, son of Bharadvaja; Satyakama, son of Sibi; the grandson of 
Surya, born of the family of Garga; Kausalya, son of A§vala; a scion of the 
line of Bhrgu, born in Vidarbha; and Kabandhi, descendant of Katya -all 
these, who were devoted to (the inferior) Brahman, engaged in realizing 
(the inferior) Brahman, and intent on a search of the supreme Brahman, 
approached with faggots in hand, the venerable Pippalada with the belief, 
This one will certainly tell us all about It.' 

Sukega by name, and (known as) badradvajah, (because he was) the son 
of Bharadvaja. Saibyah, the son of Sibi, who was Satyakama by name. The 
son of Surya is Saurya, and Saurya's son is Sauryayani, the lengthening of i 
in Sauryayani being a Vedic licence; (and he was a) Gargya, born in the line 
of Garga, Kausalya by name (and called) A§valayana (because he was) the 
son of Asvala. Bhargava is one who was a scion of the line of Bhrgu; and 
he was Vaidarbhi, being bom in Vidarbha. Kabandhi by name; and he was 
Katyayana, a descendant (i.e. great-grandson) of Katya, and had his great¬ 
grandfather living, the suffix in the word being used to imply that sense. Te 
ha ete, these people who were such; were brahmaparah, ever devoted to the 
inferior Brahman, mistaking that for the superior One; and they were 
brahmanisthah, engaged in practices leading to Its attainment; and they 
were param brahma anvesamanah, intent on a search of the supreme 






























Brahman. What is that (Brahman)? That which is eternal and a thing to be 
realized. They, who searched for that Brahman with the idea, For the sake 
of attaining It, we shall make efforts to our hearts content', approached a 
teacher for knowing about It, with the belief: 'Esah ha vai tat sarvam 
vaksyati, this one will certainly tell us everything regarding It.' How did 
they go? Samitpanayah, with loads of faggot in hand; to ha, those people; 
upasannah, approached; bhagavantam pippaladam, the venerable Pippalada, 
the teacher. 

cTT^ ? ¥ W T& cTWT S ^OTT 
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2. To them the seer said . 'Live t here ! for a year in a fittin g manner , again 
with control over the senses and with brahmacarva and faith. Then put 
q uestions as you please. If we know , we shall explain all that you ask." 

Tan, to them, who had approached (him) thus; sah, he; the rsih, seer; 
uvaca ha, said; -'Although you have already practised control of the senses, 
still bhuyah eva, over again; you samvatsvatha, dwell here in a fitting 
manner; wholeheartedly serving your teacher, swhvatsaram, for the period 
of a year; tapasa, with control of the senses; and especially brahmacaryena, 
with brahmacarya; and sraddhaya, with faith, endowed with earnest belief 
in the truth (of the scriptures and the teacher's words). After that prcchata 
prasnan, put questions, with regard to anything that anyone (of you) may 
desire to know; vathakamam, as you please, in accordance with the desire 
that each of you may entertain. Yadi vijnasvamah, if we happen to know, 
what you ask; vaksvamah, we shall explain; sarvam ha rah, all, that you 
ask.' The word 'if is used to express the absence of conceit, but not to 
betray ignorance or doubt, which fact is obvious from the solution of the 
questions (by him). 

3FT spRft TTcTm I WTT J<ft ^ 
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3. After that Kabandhi, descendant of Katya, having approached (him) 
asked, 'Venerable sir, from what indeed are all these beings bom?' 

Atha, after that, after the lapse of a year, kabandhi- katyayanah, 
Kabandhi, great-grandson of Katya; upetva, having approached (him); 
papraccha, asked; 'Bhagavan, O venerable sir; kutah ha va, from what 
indeed; imah prajah, these beings, counting from the Brahmanas; praja- 
yante, are born?' The result obtained and the course merited by following 
the rites etc. in combination with the lower knowledge have to be stated; 
and hence this question. 

iffaTT WPTT*fr # SUN fa: *T cFftSrRTcT *T 
^TT SRT: +f<UTd ^fa 11*11 

4. To him he said: As is well known, the Lord of all creatures, having 
become desirous of progeny, He deliberated on (past Vedic) knowledge. 
Having brooded on that knowledge, He created a couple-food and 
Pranaunder the idea, 'These two will produce creatures for me in 
multifarious ways.' 

Tasmai . to him , who had inquired thus : sah ha uvaca . he said : in order to 
solve that question: Vai . as is well known , havin g become prai akamah . 
desirous of creatin g progeny, for Himself-bein g tilled with the idea . 'I shall 
create bv becomin g the soul of all' : praia patih . the Lord of creatures -who 
had practised ( ' meditation and rites con i ointlv in his earlier life ) as alread y 
mentioned , and was full of that thou g ht-evolved , at the commencement of a 
c ycle ( of creation ), as Hiran vag arbha bv becoming the Lord of all moving 
and motionless creatures that were being created. (And having become 
Hiranyagarbha,) sah tapah atapyata, He practised, deliberated on; the tapas, 
consisting in the knowledge which was acquired in the past life and which 
related to objects revealed by the Vedas. Then, tapas- taptva, after having 
practised tapas in that way, having revolved in His mind the Vedic 
knowledge; sah, He; ut- padayate, created ; mithunam, a couple that is 
instmmental to creation; (the couple, viz) rayim ca, the moon, the food; 














































pranam ca, and Prana, fire, the eater (the sun). After creatin g the cosmic 
egg. He created the sun and the moon , under the idea . 'Etau . these two , viz 
fire and moon , which are the eater and the eaten : prai ah karisvatah . will 
produce creatures : bahudha . multifariousl y: me . for me.' 

snfezft ^ ^ MI u ft Tftfe 

^ Tfe IlMl 

5. The sun is verily Prana, and food is verily the moon. Whatever is gross 
or subtle is but food. The gross, as distinguished from that (subtle), is 
certainly food (of the subtle). 

Of these, adityah ha vai, the sun, verily; is pranah, Prana-the eater, fire; 
rayih eva, the food is verily; candrama, the moon; rayih is certainly the food 
and it is the moon. That which is the eater and that which is the food are but 
one ; they are but Prajapati who has become the couple, the distinction 
being made from the standpoint of superiority and inferiority. How? Etat 
sarvam, all this; rayih vai, is but food. All of what? Yat murtam, whatever is 
formed, gross; ca amurtam, and whatever is formless, subtle; all gross and 
subtle things, which constitute the food and the eater, are but rayih, food. 
That murtih, gross; which is different tasmat, from that, from the subtle, 
which is wholly distinct : is indeed ravih . food , since it is eaten up bv the 
formless.' 


Similarly, the formless Prana (life), the eater, is also everything that is 
eaten, and hence it is all. How? 

3TMlRcM fet srferfr 
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6. Now then, the fact that the sun, while rising, enters into the eastern 
direction, thereby it absorbs into its rays all the creatures in the east. That it 
enters into the south, that it enters into the west, that it enters into the north, 




































that it reaches the nadir and the zenith, that it enters the intermediate points 
of the zodiac, that it illumines all, thereby it absorbs all living things into its 
rays. 

Atha, now then; yat, the fact that; adityah udayan, the sun, as it rises up, 
as it comes within the vision of creatures; pravisati, enters (that is to say,) 
pervades through its own light; pracim disam, the eastern quarter; Lena, 
thereby, by that self-expansion-because these are pervaded by it; it 
samnidhatte, absorbs; rasmisu, into its rays which are but its own pervasive 
light; pracyan pranan, all that lives in, all creatures that happen to be 
included in, the eastern quarter, they being pervaded by its light; that is to 
say, it makes them one with itself. Similarly, vat, the fact that, it enters into 
the daksindm, southern direction; yat prati- cFm, that it enters into the 
western direction ; yat udcim, that it enters into the northern direction; yat, 
that it enters into; adhah urdhvam, the nadir, the zenith; yat antardh disah, 
that it enters into the inter-spaces, the other points of the zodiac; yat ca 
prakdsayati, and the fact that it illumines; sarvam, all other things; tena, 
thereby, by that pervasion through its own light; it samnidhatte, absorbs; 
rasmisu, into the rays; sarvdn prdndn, all living things that exist in the 
different directions. 

*T trq- IwrI' fowl: I didfdl- 

iWp+dTj ||V9|| 

7. That very one rises up who is Prana and fire, who is identified with all 
creatures and who is possessed of all forms. This very one that has been 
referred to, is spoken of by the mantra: 

Sah esah, that very one, the eater; who is prdnah vais- vdnarah, Prana 
(life) identified with all creatures; and who is visvarupah, possessed of all 
forms, being embodied in the universe; that is Prana and agnih, fire. That 
eater, again, udavate, rises, every day, absorbing into himself all the 
cardinal points. Etat tat, this very entity that has been referred to above; is 
also abhyuktam, spoken of; rca, by the (following) mantra: 
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8. (The realizers of Brahman knew) the one that is possessed of all forms, 
full of rays, endowed with illumination, the resort of all, the single light (of 
all), and the radiator of heat. It is the sun that rises-the sun that possesses a 
thousand rays, exists in a hundred forms and is the life of all creatures. 

The enlightened realizers of Brahman knew, as their own soul, that sun 
that is visvarupam, possessed of all forms; harinam, full of rays; 
jatavedasam, endowed with enlightenment; pardyanam, the resort of all 
lives; ekam jyotih, the only one light, which is the 'eye' of all beings; and 
tapan- tarn, the radiator of heat. Who is that whom they knew? It is esah, 
this; suryah, sun; that udayati, rises;-(the sun that is) sahasrarasmih, 
possessed of a thousand rays; satadha vartamanah, that exists in a hundred 
(i.e. many) ways, in conformity with the difference of the creatures; and 
that is pranah prajanam, the life of creatures. 

It is being explained how this single pair-constituted by that which is the 
moon, the gross, the food (on the one hand), and that which is the formless 
Prana, the eater, the sun (on the other)-could produce the creatures: 
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9. The year is verily the Lord of creatures. Of Him there are two Courses, 
the Southern and the Northern. As to that, those who follow in that way the 
sacrifices and public good etc. that are products of action, conquer, verily, 
the world of the moon. It is they who come back. (Since this is so), hence 



these seers of heaven, who are desirous of progeny, attain the Southern 
Course. This which is the Course of the Manes is verily food. 

That (couple) itself is the time called samvatsarah, the year; (and that 
again is) prajdpatih, the Lord of creatures; for the year is brought about by 
that (pair), the year being but a collection of the lunar days (tithe) and solar 
days and nights, caused by the moon and the sun. Being nondifferent from 
the food and Prana, the year is said to be verily identical with that couple. 
How is that so? Tasya; of that Lord of the creatures, who the year is; there 
are ayane, two Courses; daksinam ca uttaram ca, the Southern and the 
Northern. These, indeed, are the two well-known Courses consisting each 
of six months, along which the sun moves to the south and the north, 
ordaining the results for those who perform rites alone as well as for those 
who undertake rites along with meditation. How is that? Tat, as to that; ye 
ha vai, those who, from among people counting from the Brahmanas; 
upasate, follow; tat, in that way; istapurte, sacrifices and public good; iti, 
etc.; that are krtam, products of action, but who do not follow the uncreated 
Etemal-the second tat, meaning 'in that way,' being used adverbially-; 
(they) abhijayante, conquer; candramasam lokam, world of the moon, the 
world con stituted by food which is a portion, called rayi (food), of the Lord 
of the creatures who comprises a pair. This is so because the moon is krta, a 
result of action. When the result of action is exhausted there, to eva punah 
avartante, it is they who come back again; for it has been said, 'They enter 
into this or an inferior world' (Mu.I.ii.10). Since in this way ete, these; 
rsayah, seers of heaven; prajakamah, who are desirous of progeny, the 
householders; attain (the world of) the moon -the Lord of creatures who is 
identified with food-as the result of their sacrificial and pious acts; tasmat, 
therefore ; they pratipadyante, attain ; daksinam, the Southern Course, that 
is to say, the moon, suggested by the (term) Southern Course, which is 
earned by themselves. Esah ha vai rayih, this indeed is food; yah pitryanah, 
which is the path of the Manes, that is to say, the (world of the) moon, as 
suggested by the (term) Path of the Manes. 



arzftrrH <twt 
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10. Again, by searching for the Self through the control of the senses, 
brahmacarya, faith and meditation, they conquer the sun (by proceeding) 
along the Northern Course. This is the resort of all that lives; this is 
indestructible; this is fearless; this is the highest goal, for from this they do 
not come back. This is unrealizable (to the ignorant). Pertaining to this here 
is a verse: 

Atha, again; uttarena, by proceeding along the Northern Course; they 
abhijayante, conquer; that part of the Lord of creatures which is Prana , the 
eater , the sun. Throu g h what? Anvis va. b v searchin g for , i.e. knowin g: 
atmanam . the Self , that is Prana , the sun , the Self of the movin g and 
unmovin g; as '1 am this (Prana that is the sun V: tapasa . throu g h the control 
of the senses : and especially brahma- carvena . throu g h brahmacar ya: 
sraddha vd. throu g h faith : and vid vava. throu g h meditation , with the idea of 
the identity of oneself with the Lord of creatures : they abhi i ay ante, conquer . 
attain : dditvam . the sun. Etat vai . this indeed : is the common avatanam . 
resort : prananam . of all that lives. 1 Etat. this one; is amrtam, indestructible; 
and because of that fact, this is abhayam, free from fear, not subject to the 
fear of waxing and waning like the moon. Etat parayanam, this one is the 
supreme goal, for the meditators as well as for the men who combine 
meditation with rites; iti, for; etasmdt na punah avartante, from this (they) 
do not return, like the others who perform rites alone. Esah, this one; is 
nirodah, unrealizable, to the ignorant; for the ignorant are shut off from the 
sun. These people do not attain the year, the sun, the Self, which is Prana. 
For that year, identical with time, proves an obstruction to the ignorant. Tat, 
pertaining to this idea; esah slokah, here is a verse : 
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11. Some talk of (this sun) as possessed of five feet, as the father, as 
constituted by twelve limbs, and as full of water in the high place above the 
sky. But there are these others who call him the omniscient and say that on 
him, as possessed of seven wheels and six spokes, is fixed (the whole 
universe). 


The calculators of time ahull , call him : pancaoadam . possessed of five 
feet , the live seasons bein g the feet , as it were , of the sun as identified with 
the year : for he revolves with the help of those seasons , which are as thou gh 
his feet. In this ima gery, late autumn and winter are taken as but one season. 
( They call him ) pitaram . father. He is the father because he is the g enerator 
of all. ( They call him ) dvadasa- krtim . as possessed of twelve forms -he 
who has the twelve months as his limbs , or he who is made an embodied 
bein g b v the twelve months. They call him purisinam . full of water : 1 ardhe 
pare dive , in the place above heaven ( i.e. sk y)', that is to say, in the third 
place which is above the sky. U, but ; on the other hand anye ime pare, 
these others, other calculators of time; (ahuh, call) that very one, vicak- 
sanam, adept, omniscient. (And they) ahuh, say ; that like spokes fixed on 
the nave of a wheel the whole universe is arpitam, fixed; on him who, as the 
embodiment of time, is ever on the move;-on him saptacakre, who is 
possessed of seven wheels, in the form of seven horses; and sadare, who is 
endowed with six spokes, the six seasons. Whether he be possessed of five 
feet and twelve limbs or seven wheels and six spokes, from either point of 
view it is the year, the embodiment of time, the Lord of all creatures, 
constituted even by the sun and the moon, which is the cause of the world. 

He by whom the whole world is sustained is called the year, the Lord of 
all creatures; and He is wholly evolved into the twelve months which are 
His limbs: 
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12. The month verily is the Lord of all creatures. The darK fortnight is 
His food, and the bright His Prana. Therefore these seers perform the 
sacrifices in the bright fortnight. The others perform it in the other. 

Masah vai, the month verily; which is also prajapatih, the Lord of all 
creatures, as described before; is constituted by a pair. Tasya, of him, of that 
Lord of creatures who is marked by the month; one part, viz krsnapaksah, 
the dark fortnight; is rayih, food, the moon; the other part, viz .tuklah, the 
bright (fortnight); is Prana, the sun, the eater, fire. Since they look upon 
Prana, identified with the bright fortnight, as everything, therefore, ete 
rsayah, these seers, who realize Prana; sukle istam kurvanti, perform their 
sacrifice (really) in the bright fortnight, even though they may be 
performing it in the dark half, because they do not perceive any dark 
fortnight existing apart from Prana. On the other hand, whereas the others 
do not see Prana, and as a result see only that which is marked by darkness 
and obstructs vision. Therefore itare, the others; kurvanti, perform; (their 
sacrifice, really) itarasmin, in the other half, in the dark fortnight, although 
they may be doing so in the bright half. 

3<|ITF-H t SHmfdMtillgl* Tfa: 

TcST II? 311 

13. Day and night are verily the Lord of all creatures. Day is surely His 
prana and night is certainly the food. Those who indulge in passion during 
the day, waste away Prana. That they give play to passion at night is as 
good as celibacy. 

The Lord of all creatures, marked by the month, gets again circumscribed 
by the day and night which are His own limbs. Ahoratrah vai prajapatih, 
day and night are verily the Lord of all creatures, just as before. Tasya, of 
Him, too; ahar eva pranah, the day is surely Prana, the eater and. fire; ratrih 



eva rayih, night is certainly the food, just as before. Ete, these people; 
praskandanti, eject, exhaust, waste away by separating from themselves; 
pranam, Prana, identified with day. Who are they? Ye, those who, the fools 
who; diva, during the day time; samyujvante ratva, indulge in passion, that 
is to say unite with women who cause passion.... Since this is so, therefore 
that should not be done. This is a prohibition enjoined by the way. The fact 
that they samyujyante ratya, give play to passion; ratrau, at night, at (the 
proper) time; tat, that; is brahma- caryam eva, as good as continence. Since 
this has been praised, therefore, this too is an injunction enunciated in 
passing, that it is one's duty to unite with one's wife in due time. As for the 
relevant topic, it is this: That Lord of all creatures, who has evolved into 
day and night, exists as identified with such food as rice and barley. 

3T5T t SMIHfdWd) ^ t dSdWmifcm: 5RT: 

14. Food is nothing but the Lord of all creatures. From that indeed issues 
that human seed. From that are bom these beings. 

Evolving thus in succession, prajapatih, the Lord of all creatures; became 
that annam vai, food to be sure. How? Tatah ha vaLjrom that (food) indeed, 
is formed; tat retas, that human seed, which is the origin of creatures. 
Tasmat, from that (seed), when deposited in a woman; prajayante, are born; 
imah prajah, these creatures, distinguished as men and others. The question 
that was raised, From what indeed are the beings born?', has thus been 
answered by saying that these creatures are bom by passing in succession 
through the pairs starting with the sun and the moon and ending with day 
and night, and then by proceeding through food, blood and semen. 

cT% ![ t cKT M'dfFTfdtfd "Hpd cT I 
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15. This being so, those who undertake the well-known vow of the Lord 
of all creatures, beget both sons and daughters. For them alone is this world 



of the moon in whom there are that vow and continence, and in whom is 
found for ever avoidance of falsehood. 

Tat, this being so; ye, those, the householders whoha and vai are two 
indeclinables calling up to mind some well-known fact-; coranti, undertake; 
tat prajapativratam. that vow of the Lord of all creatures, consisting in 
uniting with one's wife at the proper time, for them this is the visible result. 
What is that? Te, they; utpadayante, beget; mithunam, a pair, both son and 
daughter. This unseen result consisting in- esah brahmalokah, this world of 
Brahman, the world of the moon, that is indicated by the Path of the Manes; 
is tesam eva, for those people alone, for those who undertake sacrifices and 
public good and offer gifts: yesam, in whom; there are tapas, vows as for 
instance those vows undertaken by one who has completed his study; 
brahmacar_vam, continence, consisting in not living with one's wife at 
times other than the proper season; yesu, in whom, again; satyam, 
truthfulness, avoidance of falsehood, pratisthitam, exists invariably for ever. 

mrmft froft * *ttct 
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16. For them is that taintless world of Brahman, in whom there is no 
crookedness, no falsehood, and no dissimulation. 

As for the Northern Course, marked out by the sun, which consists of 
self-identification with Prana; and is virajah, pure, not tainted like the lunar 
Brahmaloka and not subject to waxing and waning; asau, that one; is tesam, 
for them. For whom? That is being said: (For those) na yesu jihmam, in 
whom there is no fraud, no crookedness, unlike the householders in whom 
it becomes inevitable owing to the exigencies of many contradictory social 
situations. Also, those in whom anrtam, falsehood, does not become 
unavoidable as it is with of householders in the course of play or merriment. 
Similarly, those in whom, unlike the householders, there does not exist any 
mays. Maya, dissimulation, is a kind of false behaviour consisting in 
showing oneself publicly in some way and acting quite contrariwise. For 



those competent persons-the brahmacaris (celibates), forest-dwellers, and 
mendicantsin whom such blemishes as maya do not exist because there is 
no occasion for them; is this untainted world of Brahman, just in 
consonance with the disciplines they undertake. This is the goal for those 
who undertake rites in conjunction with meditation. But the Brahmaloka 
indicated by the moon, mentioned earlier, is for those who perform rites 
alone. 


SECOND QUESTION 

It has been said that Prana is the eater and the Lord of all creatures. It has to 

be determined how He is the Lord of all creatures as well as the eater in this 

body. Hence is the Question be g un.' 

3UT 'HTifcft WET TOfa ^TT: 
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1. Next a scion of the line of Bhrgu, bom in Vidarbha, asked him, 
"Adorable sir, how many in fact are the deities that sustain a creature? 
Which among them exhibit this glory? Which, again, is the chief among 
them?' 

Atha ha, next in order; bhargavah vaidarbhih, a scion of the line of 
Bhrgu, who was born in Vidarbha ; papraccha, asked; enam, this one: 
Bhagavan, 0 adorable sir; kati eva devah, how many deities indeed; 
vidharayante, chiefly sustain; prajam, a creature, so far as the body is 
concerned. Katare, which of them, which of those deities divided among the 
organs of sense and action; prakasayante, exhibit; etat, this, this 
manifestation of their own glory; kah punch, which, again; is varisthah, the 
chief; esam, among these that exist as body and organs. 


cTF# TT fErmroft ? ^ 
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2. To him he said: Space in fact is this deity, as also are air, fire, water, 
earth, the organ of speech, mind, eye, and ear. Exhibiting their glory they 
say, 'Unquestionably it is we who hold together this body by not allowing it 
to disintegrate.' 

Tasmai, to him, who had asked thus; sah, he; uvaca ha, said: Akasah ha 
vai esah devah, space is in fact this deity; as also are vayuh, air; agnih, fire; 
apah, water; prihivi, earththese five elements that are the material causes of 
the body; (and) vak, speech; mans, mind; caksuh, eye; srotram, ear. These 
and others that are the organs of action and knowledge, te, they (that is to 
say), the gods (presiding over these and) identifying themselves with the 
body and organs; abhivadanti prakasya, speak by way of exhibiting their 
own glory, while vying for pre-eminence. How do they speak? it is vayam, 
we; who, like the pillars of a palace, vidhara- yamah, unquestionably hold 
together; etas banam, this aggregate of body and organs; avastabhya, by 
holding it aloft, and not allowing it to be disintegrated.’ The idea of each 
one is this: 'It is indeed by me alone that this aggregate is upheld.' This is 
the idea. 

cTFJ 3TPT I *TF 

spjf: Ill'll 

3. To them the chief Prana said, 'Do not be deluded. It is I who do not 
allow it to disintegrate by sustaining it by dividing myself fivefold.' They 
remained incredulous. 

Tan, to them, to those who had such egotism; varisthah pranah, the chief 
Prana; uvaca, said: 'Ma apadyatha moham, do not fall into delusion, do not 
cherish in this way any vanity resulting from non-discrimination; for aham 
eva, it is I who; vidharayami etat banam avastabhya, sustain this aggregate 
of body and organs by not allowing it to disintegrate; I support it, pancadha 



atmanam pravibhajya, by dividing myself fivefold, by dividing my 
functions into those of the outgoing breath etc.' Although he said so, still te, 
they; babhuvuh, remained; asraddadhanah, incredulous, thinking, 'How can 
this be so?' 

effort srfdwrr^r ^ 
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4. He appeared to be rising up (from the body) out of indignation. As he 
ascended, all the others without exception ascended immediately; and when 
he remained quiet, all others too remained in position. Just as in the world, 
all the bees take to flight in accordance as the king of the bees takes to his 
wings, and they settle down as he does so, similarly, did speech, mind, eye, 
ear, etc. behave. Becoming delighted, they (began to) praise Prana. 

Noticing their incredulity, sah, that Prana; on his part, became indifferent, 
and utkramate iva, seemed to rise up, seemed to have risen up from this 
(body); abhimanat, out of indignation. What followed his ascent is being 
made vivid with the help of an illustration. Tasmin utkrarnati, when he 
began to rise up; atha, then, immediately after; itare sarve eva, all the others 
without exception, all the organs such as the eye; utkramante, ascend(ed); 
ca tasmin pratisthamane, and when he, the Prana, stayed on, remanned 
quiet, did not rise up; sarve eva pratisthante, all of t::lem remain(ed) quietly 
in position. Tat, with regard to this matter, the illustration is: Yatha, as; loke, 
in the world; maksikah, bees; sarvah eva, all of them; utkramante, take to 
flight; madhukararajanam utkramantam, as the king of bees, their own king, 
takes to his wings; ca sarvah eva pratisthante, and all settle down; tasmin 
pratisthamane, as he settles down-. As is this illustration, so (did) vak, 
speech; manah, mind; caksuh, eye; .srotram, ear; and others (behave). Te, 
they; having given up their lack of faith, and having realized the greatness 
of Prana, and becoming pritah, delighted; stunvanti pranam, praise Prana. 



How did they praise? 
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5. This one (i.e. Prana) burns as fire, this one is the sun, this one is the 
cloud, this one is Indra and air, this ore is the earth and food. This god is the 
gross and the subtle, as well as that which is nectar. 

Esah . this one , this Prana : in the form of a g nih . fire : tapati . bums. 
Similarl y, he shines as survah . the sun. So also , as parian vah . cloud : he 
varsati . rains. Moreover , as ma g havan . Indra . he protects the creatures and 
endeavours to kill the demons and o g res. Esah . this one : is vavuh . air . 
diversified as different currents like avaha . pravaha. Furthermore , esah 
devah . this deit v: is prihivi . the earth : (and) ravih. food , of the whole world :' 
sat, the gross; asat, the subtle; ca, and; yat amrtam, that which is nectar that 
ensures the sustenance of the gods. The point needs no further elaboration. 

3TTT TSFfpft 5TFT 7TT I 
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6. Like spokes on the hub of a chariot wheel, are fixed on Prana all 
things-rks, yajus, somas, sacrifice, Ksatriya and Brahmana. 

Arah iva rathanabhau, as spokes are fixed on the hub of a chariot wheel; 
so sarvam, everything, starting from faith and ending with name (VI.4); 
pratisthitam, is fixed; verily, prone, on Prana; during the time of the 
existence of the world. Similarly, the three kinds of mantras-rcah, rks; 
yajwnsi, yajus; samani, somas-(metrical, prose, and musical Vedic texts); 
and the yajnah, sacrifice that is performed with those mantras; and the 
ksatram, Ksatriya caste that protects all; ca, and; even brahma, the 
Brahmana caste that is qualified for the performance of duties like sacrifice. 
This Prana is everything. 
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7. It is verily you who move about in the womb as the Lord of creation, 
and it is you who take birth after the image of the parents. 0 Prana, it is for 
you, who reside with the organs, that all these creatures carry presents. 

Moreover, even He who is called prajapatih, the Lord of creatures; tvam, 
eva, is but you. It is you who carasi, move; garbhe, in the womb-of the 
father (as seed) and of the mother (as child); and (it is you, again, who) 
pratijayase, take birth after the image of (the parents). Since you are the 
Lord of creatures, your parenthood is a pre-established fact. The purport is 
this : You, Prana, who are one, are identical with all in the guise of the form 
of all bodies and embodied beings. Prana, 0 Prana; it is tubhyam, to you 
alone; that imah prajah, all these creatures that there are, counting from 
human beings; balim haranti, carry presents, through the eyes etc. Since it is 
you yah, who; pratitisthasi, reside; pranaih, with the organs, eyes etc., in all 
the bodies, therefore it is proper that they should carry presents to you. As 
you are in fact the eater, so all else is food for you only. 

clffjjdH: fTcpit FTVT I 
^ItcT ii^ii 

8. You are the best transmitter (of libation) to the celestials. You are the 
food-offering to the manes that precedes other offerings. You are the right 
conduct of the organs that constitute the essence of the body and which are 
known as the atharvas. 

Moreover , you asi . are : vahnitamah . the best carrier , the best transmitter . 
of libations : devanam . to the celestials , be g innin g with India. The svadha . 
food-offerin g: made pitrnam . to the manes , in the obsequial rite called 
Nandi- mukha in honour of the manes : that is the prathama . first , that takes 
precedence over the other offerin gs in which the deities dominate'-of that 
food-offerin g also , it is you alone who carry it to the manes. This is the 
idea. Furthermore , it is you who asi . are : the satvam caritam . true , right. 














































conduct , consistin g in maintainin g the body etc. : rsinam . of the or g ans , such 
as the eves etc. : atharva- ah g irasam . which constitute the essence of the 
bod y, and which are called the atharvas accordin g to the Vedic text . 'Prana 
is indeed atharvd.'Z 


gfcc# w)f^t qi?r: \\i\\ 

9. 0 Prana, you are Indra. Through your valour you are Rudra; and you 
are the preserver on all sides. You move in the sky -you are the sun, the 
Lord of all luminaries. 

Further, prana, 0 Prana; tv am, you; are indrah, Indra, the supreme Lord. 
Teja.sd, by valour; asi, you are; rudrah, Rudra, engaged in destroying the 
world. Again, during the time of the existence of the universe, you, in your 
benign aspect, are the pariraksitd, preserver (of the universe) on every side. 
Tvam, you; carasi, move, for ever ; antarikse, in the sky, by rising and 
setting. Tvam, you; are the suryah, sun; the patih, lord; joytisdm, of all the 
luminaries. 

WT: I 
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10. 0 Prana, when you pour down (as rain), then these creatures of yours 
continue to be in a happy mood under the belief, 'Food will be produced to 
our hearts' content.’ 

Yada, when; tvam, you; abhivarsasi, pour down by becoming a rain 
cloud; atha, then; getting food, imdh prajah, these creatures; prdnate, live, 
that is to say, resort to activities characteristic of vitality. Or (reading prana 
te, in place of prdnate), prana, 0 Prana; at the very sight of the rain you pour 
down, imah prajdh te, these creatures of yours-which are one with you and 
which are nourished by your food; tisthanti, continue to be; dnandarupdh, 
like people possessed of happiness ; their idea being this : v Annam 
bhavisyati, food will be produced; kamdya, to our hearts' content.' 
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11. 0 Prana, you are unpurified, you are the fire Ekarsi, (you are) the 
eater, and you are the lord of all that exists. We are the givers of (your) 
food. 0 Matarisvd, you are our father. 

Besides , prana . 0 Prana : tvam . you : are vratvah . unpun- lied—havin g 
been born first , you had none to baptise vou ; the idea is that you are 
naturall y pure. As the lire called ekarsih . Ekarsi . that is well known amon g 
the followers of the Atharva-veda : you become the attd . eater , of all 
oblations. You are the satoatih visvas va. the lord of all that exists-satoatih . 
bein g derived in the sense of the lord (pat) of what exists (sat ) . Or satpatih 
may mean holy lord. Vavam . we . ag ain : are datarah . the g ivers , to vou: 
advasva. of food , of oblations that vou partake of. Matarisva . O Matarisva 
(Air): tvam . vou : are nah pits , our father ( the word matarisva bein g taken as 
a Vedic use for mataris- van ) . Or . if the readin g be mdtarisvanah . the 
meanin g ( of the sentence ) will be: Tvam . vou : are the pits , father : 
matarisvanah . of Matarisva ( Air ) 1 . Hence also is established your fatherhood 
of the whole Universe. 

qT ?T crjqffq qfiffecrr qr qT q - qejfa i 
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12. Make calm that aspect of yours that is lodged in speech, that which is 
in the ear, that which is in the eye, and that which permeates the mind. Do 
not rise up. 

To be brief , vd tanuh te . that aspect of vours : which is pratisthita . lod ged: 
vaci . in speech , which makes the effort of sneakin g as a sneaker : vd srotre . 
that which is in the ear : ca vd caksusi . and that which is in the e ve: ca vd. 
and that which , the aspect which : is santata . pervasive : manasi . in the mind . 
as acts of thinkin g etc, : kuru . make : tarn , that ( aspect): sivam . calm. Ma 
utkramih . do not ascend , that is to sa v. do not make it inactive 1 bv 
ascending. 
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13. All this (in this world), as also all that in heaven is under the control 
of Prana. Protect us just as a mother does her sons, and ordain for us 
splendour and intelligence. 

In short, whatever enjoyable thing there is in this world, sarvam idam, all 
this; is verily pranasya vase, under the control of Prana. And Prana is even 
the ruler and protector of yat, whatever-in the form of enjoyment for gods 
and others; is pratisthitam, located; tridive, in the third heaven, in the form 
of enjoyment for gods and others. Hence, raksasva, protect us; mats iva put 
ran, as a mother does her sons. Since all the glories natural to the 
Brahmanas and Ksatriyas are at your disposal, therefore vidhehi nah, ordain 
for us; srih ca (is the same as sriyah ca), all splendour; prajnam ca, and 
intelligence, that accrue from your continuance. This is the meaning. Thus, 
inasmuch as the greatness of Prana has been disclosed by the organs such as 
speech through His praise as the all-pervasive entity, therefore, Prana is 
ascertained as the Lord of creatures and the eater. 

THIRD QUESTION 

m pi 1 W fcf 
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1. Then Kausalya, son of A§vala, asked him, O venerable sir, from 
where is this Prana born? How does he come into this body? How again 
does he dwell by dividing himself? How does he depart? How does he 
support the external things and how the physical?’ 



Atha ha, next; kausalyah ca asvatayanah, Kausalya, the son of Asvala; 
papraccha enam, asked him, 'Although the greatness of Prana has thus been 
perceived by the organs which ascertained his true nature, yet he may be an 
effect, inasmuch as he forms a part of a composite thing. Therefore I ask: 
Bhagavan, 0 venerable sir; kutah, from what source; esah, this one, Prana, 
as ascertained; jay ate, is bom? And being born, katham, how, through what 
special function; does he ayati, come; asmin sarire, to this body? What is 
the cause of his being embodied? This is the idea. And having entered into 
the body, katham, how; does he prdtisthate, dwell (in the body); pravibhajya 
atmanam, by dividing himself; kena, how, through what special function; 
does he utkramate, depart; asmdt sarirat, from this body? katham, how; 
does he abhidhatte, support; the bahyam, external things, in the context of 
the elements and in the divine context; and how (does he support) 
adhvdtmam, in the (individual) physical context?' The verb 'support' has to 
be supplied. 

TSSffa cTFTT- 

^ STtfa 11311 

2. To him he said: You are putting supernormal questions since you are 
preeminently a knower of Brahman. Hence I speak to you. 

Bein g asked thus , sah . he . the teacher : uvdca ha . said : tasmai . to him: To 
beg in with . Prana himself , bein g inscrutable , is a sub j ect-matter of intricate 
q uestionin g . You inquire about the birth etc, even of that Prana. Hence 
prcchasi . you ask : atinrasndn . supernormal questions : ' brahmisthah asi iti , 
for you are preeminently a knower of Brahman: Thereby I am pleased. 
Tasmdt, hence; aham bravimi, I speak; te, to you, what you ask for. Listen: 

STRUTT irq- sffoft 1 
rTct II3II 

3. From the Self is born this Prana. Just as there can be this shadow when 
a man is there, so this Prana is fixed on the self. He comes to this body 
owing to the actions of the mind. 







































Atmanah, from the Self-from the supreme Purusa, the Immutable, (or) 
Reality; jayate, is born; esah, this Prana spoken of before (Mu.II.i.2-3). 
Here is an illustration to show how. Yatha, as, in the world; there issues esa, 
this; chaya, shadow, as an effect ; puruse, when a man, possessed of head, 
hands, etc. is there as the cause; similarly, etasmin, on this, on Brahman, on 
Purusa, on Reality; atatam, is spread, i.e. fixed; etas, this one, this principle 
that is false by nature, is analogous to a shadow, and is called Prana, just as 
a shadow is linked to a body. He ayati, comes; asmin .sarire, to this body; 
mano-krtena, owing to the actions of the mind, that is to say, as the result of 
actions accomplished through the thought or wish of the mind, for the text 
will say later, 'Virtue results from virtue' etc. (111.7); and there is another 
Vedic text (on this point): 'Being attached, he, together with the work, 
attains (that result to which the subtle body or mind is attached)' 
(Br.IV.iv.6). 

*PSrr r<fH^ 1 TTHTT^TT^ 

l|Y|| 

4. As it is the king alone who employs the officers saying, 'Rule over 
these villages, (and) these villages', just so this Prana engages the other 
organs separately indeed. 

In the world, yatha, as, in the way in which; samrat eva, it is the king 
alone; who viniyunkte, employs; adhikrtan, the officers, in the villages etc.- 
how?-by ordering, 'Adhitisthasva, preside over; elan graman, these villages; 
elan gramdn, these villages' ; evam eva, just so, as is the case in the 
illustration, so; pranah, this chief Prana; samnidhatte, places, engages; 
prthak prthak eva, separately indeed, in the respective posts; itaran pranan, 
the other organs, the eye etc. which are its own manifestations. 

HFT: STTfif- 

^ I *14 fcT cl t*-\ I - 

%cTT: IlMl 



5. He places Apana in the two lower apertures. Prana himself, issuing out 
of the mouth and nostrils, resides in the eyes and ears. In the middle, 
however, is Samana. Since this one distributes equally all this food that is 
eaten, therefore these issue out of these seven flames. 

To turn now to the divisions. Payupasthe, in the two lower appertures; he 
places apanam, Apana, which is a division of himself and which exists 
engaged in the work of ejecting faeces, urine, etc. So also pranah svayam, 
Prana himself, who occupies the place of the sovereign; pratis- thate, 
resides; caksuhsrotre, in the eyes and the ears; issuing out mukha- 
nasikabhyam, through the mouth and nostrils. Madhye tu, in the middle, 
however, in between the places of Prana and Apana, in the navel; there is 
samanah, Samana, which is so called because it assimilates all that is eaten 
or drunk. Hi, since; esah, this one; nayati samara, distributes equally (in all 
parts of the body); etat hutam annam, all this that is eaten or drunk, the food 
that is poured (as a libation) on one's bodily fire; tasmat, therefore; from the 
burning of what is eaten and drunk, from the lire in the stomach , when it 
has reached the re g ion of the heart .' bhavanti. there issue; etch sapta arcisah, 
these seven flames, that are lodged in the head. The idea is that the 
revelation of objects like form (or colour) etc. that constitutes what is 
known as seeing, hearing, etc. is caused by Prana. 

ffc 3TTcTTT l TTSfai cfHTT W ^Rf- 

^rRiarfr 11^11 

6. This self (i.e. the subtle body) is surely in the heart. There are a 
hundred and one of the (chief) nerves. Each of them has a hundred 
(divisions). Each branch is divided into seventy-two thousand sub-branches. 
Among them moves Vyana. 

Hi esah dtmd, this Self-this subtle body associated with the Self-is in 
fact; hrdi, in the heart, in the space in the heart, which is circumscribed by 
the lump of flesh shaped like a lotus. Atra, in this heart; there are in number, 
etat ekasatam, this one hundred and one; nddindm, of the chief nerves. 









Tdsam, of those chief nerves; ekaikasydh, each one has; satam satm, a 
hundred divisions. Again, prati sdkhanddi-sahasrdni, the thousands of sub¬ 
branches into which each of the (one hundred of) branch nerves is sub¬ 
divided are , in each case : c/rhsaotatih. driisaptatih . seventv-two . sevent y - 
two. Each of the hundred branches of the main nerves becomes tsevent y- 
two i thousand in number. 1 Asu. among these nerves; carati, moves; the vital 
energy called vvanah, Vyana, the name being derived in the sense of 
pervasiveness. ' Yana exists wholly pervading the body through the nerves, 
which like rays from the sun, issue in all directions from the heart. And by 
becoming particularly active in the joints, shoulders, and vital parts, and in 
the interim between the functioning of Prana and Apana, it becomes the 
performer of deeds requiring strength. 

tTTFr: TT^T TPT- 

|1V9|| 

7. Now then, Udana, when it is in its upward trend through the one 
(nerve), leads to a virtuous world as a result of virtue, to a sinful world as a 
result of sin, and to the human world as a result of both. 

Atha, now then ; ekaya, through that one among those one hundred and 
one nerves, which proceeds upward and is known as Susumna ; the vital 
force called udanah, Udana, which moves everywhere from the sole of the 
feet to the head; urdhvah (san), when it has an upward trend; it nayati, 
leads; puny am lokam, to a virtuous world, such as the world of the gods; 
punyena karmand, as a result of deeds that are virtuous, that are enjoined by 
the scriptures; (it leads) papam, to a sinful world, to hell, to birth among 
beasts and so on; papena, as a result of sin, which is opposed to those 
(virtuous deeds); (and it leads) manusyalokam, to the human world; 
ubadbhydm eva, as a result of both virtue and vice, when they predominate 
equally. The verb 'leads' has to be supplied (everywhere). 


a nftcti ^ t 3T^T: vm WFFJ- 
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8. The sun is indeed the external Prana. It rises up favouring this Prana in 
the eye. That deity that is in the earth, favours by attracting Apana in a 
human being. The space (i.e. air) that is in the middle, is Samana. The 
(common) air is Vyana. 

Adityah ha vai, it is the well-known sun indeed, in the divine context ; 
that is the bahyah pranah, external Prana (i.e. Prana in external 
manifestation). Esah, this one, that is such; udayati, rises up; it is this one 
indeed (that rises) anugrhnanah, favouring; enam pranam, this Prana; cdk- 
.susam, that exist in the eye, in the bodily context; that is to say, it favours 
by vouchsafing light for the eye in the matter of its perception of form. 
Similarly, yd devatd prthivyam, the deity that is well known as identified 
with the earth ; sa esd, that very one, exists by vouchsafing favour; 
uvastabhya, by attracting, keeping under controlby the fact of pulling down; 
apanam purusasya, the vital function called Apana in a human being; this is 
the idea. For otherwise the body would fall because of its wei g ht or would 
fl y up into the skv if left free. Yat (rather vah ) antard . that which is in the 
middle , in the space that exists in between, heaven and earth , the air there 
bein g referred to bv the word space on the analo g y of one sittin g on a 
scaffoldin g: ' sah . it. that air : which is samanah Samana- that exists there , 
hel pin g the vital function called Samana : this is the idea. For , in common 
with the air ( in the interspace ), Samana has the similarity of existin g in the 
s pace within. 1 And vavuh . the air in g eneral , that exists externally is Vvana . 
because of the similarity of pervasiveness. 1 That is to say, it stays there 
helping the (vital function called) Vyana. 

115.11 

9. That which is well known as luminosity, is Udana. Therefore, one who 
gets his light extinguished, attains rebirth together with the organs that enter 
into (his) mind. 

That which is te i ah ha vai . well known as common4 luminosity outside; 
is udanah, Udana, in the body; that is to say, it favours the vital function 
called Udana with its light. Since the agency (viz Udana) that causes one's 















































leaving the body is of the nature of luminosity, and (while staying in the 
body) it is favoured by external light, tasmat, therefore; when an ordinary 
man upasantate/ah, gets his natural light extinguished, then it is to be 
understood that his life is exhausted and he is about to die. Sah, he; attains 
punar- bhavam, another body (rebirth). How? Indriyaih, together with the 
organs, counting from speech ; sampadyanianaih manasi, which enter into 
the mind. 

M! u ihimT% I ^rb: 

srofir n?oii 

10. Together with whatever thought he had (at the time of death), he 
enters into Prana. Prana, in association with Udana and along with the soul, 
leads him to the world desired by him. 

Yaccittah, whatever thought he might have had, at the time of death; 
Lena, together with that very thought, and together with the organs; ayati 
pranam, he (the creature) enters into Prana, the chief vital function. The 
purport is that at the time of death, the activities of the organs having 
declined, he continues to live only through the functioning of the chief 
Prana (vital energy). Then the relatives say, He breathes', He is alive.’ That 
pranah, Prana, again; yuktah tejasa, in association with the function called 
Udana; and saha atmana, along with the soul, the master that enjoys;-that 
Prana, thus associated only with the function called Udana-, nayati, leads- 
that enjoyer (of the fruits of work)-, makes him reach, under the influence 
of virtuous and vicious actions ; lokam vathasamkaloitam . a world as was 
desired bv him. 1 

JT SIFT ^ (jTPT 5T3TT HSlfir 

ll?Ul 

11. The line of progeny of any man of knowledge who knows Prana thus, 
certainly sustains no break. He becomes immortal. Pertaining to this there 
occurs this mantra. 

















Yah vidvan, any illumined man who; veda, knows; pranam, Prana; evam, 
thus, as possessed of the descriptions set forth before, viz origin etc.; for 
that man is being stated this result accruing in this world and the next. 
Asya, for him, for that man of knowledge ; prajdh, line of progeny 
consisting of sons, grandsons, etc.; na ha hiyate, certainly sustains no break. 
And when his body falls, he bhavati, becomes; amrtah, immortal, through 
his identity with Prana. Tat, pertaining to this idea; bhavati, there occurs; 
esah ilokah, this mantra, in the form of brief statement expressive of this 
idea: 

dAjfrlHTdfr f^Tc^ T WT I 
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12. Having known the origin, coming, lodgment and fivefold 
overlordship and the physical existence of Prana, one achieves immortality. 
Having known, one achieves immortality. 

Vijndya, having known the Prana thus: utpattim, the origin of Prana, 
from the supreme Self (111.3); ayatim, (his) coming to this body, through 
the actions of the mind (111.3); sthanam, (his) lodgment, in such places as 
the lower apertures (111.5); ca pancadha vibhutvam, and (his) fivefold 
overlordship, (his) ordering, like a sovereign, of the different functions of 
Prana in five ways like a sovereign (111.4); his existence externally in the 
form of the sun etc., and adhyat- mam, in the body as the eye etc.;-(one) 
a.tnute, achieves; amrtam, immortality. The repetition of 'vijnaya amrtam 
asnute, having known, he achieves immortality' is by way of concluding the 
Question. 


FOURTH QUESTION 



3TC pi TRf: 
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1. Then the grandson of Surya, bom of the family of Garga, asked him, 
O adorable sir, which are the organs that go to sleep in this person? Which 
keep awake in him? Which is the deity who experiences dream? To whom 
occurs this happiness? In whom do all get merged?' 


Atha, next; sauryayani gargyah, the grandson of Surya, bom of the 
family of Garga; papraccha ha, asked; enam, this one. All about the 
impermanent, mundane existence, that relates to manifested things, that is 
comprised within the domain of lower knowledge (i.e. of ignorance), and 
that consists of ends and means, have been fully dealt with in the three 
(previous) Questions; now are begun the succeeding three Questions, since 
it is necessary to speak about that auspicious, calm, unchanging, immutable 
Truth which is called Purusa, who cannot be thought of in terms of ends and 
means, is beyond the vital force, the mind and the senses, exists everywhere 
internally and externally, and is birthless and the subject-matter of superior 
knowledge. As to that, the questions are now being raised with a view to 
stating of what characteristics is that Immutable, from which supreme 
Immutable, as stated in the second Mundaka . all ob j ects are born like sparks 
from a blazin g fire , and into which they mer ge ag ain tMu.H.i. 1 ); which are 
all those thin g s that emanate from the Immutable : and how , becomin g 
se parated , they mer g e there itself. Bha g avan . 0 adorable sir : kani f karanani ). 
which or g ans : asmin puruse . in this person , possessed of head , hands , etc. : 
svapanti . g o to slee p, desist from their own functions. And kani . which : 
asmin . in this one : iag rati . keep awake , continue in the state of 
sleeplessness , g o on performin g their functions? Amon g those characterized 
as body and or g ans . ' katarah esah devah . which is this deit y, who : pasvati 
svapnan . experiences dreams? Dream means the perception ( of ob j ects ) 
within the bod y, like those in the wakin g state , b v one who has ceased from 
the perception of the wakin g state. The idea is this: Is that activit y 
performed bv a deity identified with the effect ( viz body or Prana ), or b v 



















































































someone identified with the senses (and mind ) ? Kas va. to whom : bhavati . 
occurs : etas sukham . this ha p piness , that is calm f i.e. taintless ), effortless 
t i.e. undisturbed ), and unobstructed and that emerges on the cessation of 
the activities of the dream and waking states? At that time, kasmin nu sarve 
sampratisthitah bhavanti, in whom do they all remain completely unified, 
after desisting from the activities of the dream and waking states? The idea 
is this: like the juices (collected from various flowers) merging in the honey 
(of a beehive !. or the rivers enterin g into the sea , they bhavanti . become : 
samoratisthitdh . blended without the possibility of bein g distin g uished.' 

Objection : Since on the analogy of a discarded implement, a scythe for 
instance., it can be held that the organs desist from their respective duties 
and rest separately, each in itself, during sleep, therefore, whence can arise 
in the questioner the surmise that the organs of the sleeping person get 
merged somewhere? 

Answer: The surmise tof the questioner in the text ! is quite reasonable. 
Since in relation to the ob j ects of the wakin g state the or g ans t are seen to ) 
stand as a composite whole for the benefit of a master and are not 
independent , therefore , in consonance with the very fact that composite 
thin g s are dependent on someone else , it is but reasonable to assume that 
they become unified in someone even in sleep. Hence this question is quite 
in kee ping with that con j ecture. In the present context the question . In 
whom do they all remain completely unified . ' is meant to im ply. Who ma v 
he beT-the question bein g put bv one who wants to know somethin g s pecial 
about the entity in which all the a ggreg ate of body and or g ans g et mer ged 
durin g sleep and cosmic dissolution.' 

I dT: 5^: yi : 
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2. To him he said, 0 Gargya, just as all the rays of the setting sun become 
unified in this orb of light, and they disperse from the sun as it rises up 
again, similarly all that becomes unified in the high deity, the mind. Hence 
this person does not then hear, does not see, does not smell, does not taste, 
does not touch, does not speak, does not grasp, does not enjoy, does not 
eject, does not move. People say, 'He is sleeping.' 

Tasmai, to him; sah, he, the teacher; uvaca ha, said: v 0 Gargya, hear what 
you asked about. Yatha, as; the maricayah, rays ; arkasya, of the sun ; astam 
gacchatah, that is setting, becoming invisible; sarvah, all, without 
exception; eki-bhavanti, become unified, inseparable, indistinguishable; 
etasmin tejomandale, in this luminous orb, in this sun that is like a mass of 
light; punah, again; tah, they, the rays of that very sun; udayatah punah, 
while it is rising again; pracaranti, disperse;-as is this illustration-, evam ha 
vai, in a similar way indeed; sarvam tat; all that, all the senses and their 
objects; eki-bhavati, become unified; pare deve manasi, in the high deity, in 
the fully luminous mind-since the deities of the eye etc. are dependent on 
( that of ) the mind , the latter is their hi g h deit v: in that (mind ) they become 
united , lose their distinction , durin g dream ( and slee p), like the ravs in the 
solar orb. And when a man is about to wake u p. they emanate-the y proceed 
to their respective functions-from the mind itself j ust like the ravs radiatin g 
from the orb. Since the ears etc. , which are the or g ans of perception of 
sound etc. , desist from their function as or g ans , and thus seem to be unified 
in the mind .' Lena, therefore; tarhi, at that time, during the time of sleep; 
esah purusah, this person-to wit, a person named Devadatta; na smoti, does 
not hear; na pasyati, does not see; na jighrati, does not smell; na rasa vate. 
does not taste; na sprsate, does not touch; na abhivadate, does not converse; 
na ddatte, does not grasp; na ananda- yate, does not enjoy; na visrjate, does 
not eject; na iyayate, does not move; acaksate, they, the common people, 
say: svapili iti, he is asleep. 


t^tSTFTt ^TTi^TTcf 
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3. It is the fires (i.e. the functions resembling fire) of Prana that really 
keep awake in this city of the body. That which is this Apana really 
resembles the Garhapatya, Vyana resembles the Anvaharyapacana. Since 
the Ahavaniya is obtained from Garhapatya which is the (former's) source 
of extraction , therefore Prana conforms to Ahavani va (" because of its issuin g 
out of Apana' ). 

When the organs, such as the ear, sleep elasmin pure, in this city of the 
body, which is possessed of nine gates; pranagnayah, the five divisions of 
the vital function counting from Prana, which are comparable to fires; 
jagrati, keep awake. The resemblance with fire is being stated: Esah apanah 
ha vai garhapatyah, this Apana is really (the sacrificial fire called) 
Garhapatya. How that can be so is being stated: Since the other fire called 
Ahavaniya is pranlyate, obtained (extracted)-at the time of the Agnihotra 
sacrifice-; garhapatyat pranayanat, from the Garhapatya fire which is the 
(former's) source of extraction, therefore, from the derivative sense of that 
from which something is taken away', Garhapatya fire is the pranayana, the 
source of extraction. Similarly, for a man in sleep, Prana moves through the 
mouth and nostrils, having been extracted, as it were, from the function 
called Apana. Therefore Prana is comparable to Ahavaniya. As for vyanah, 
Vyana, since it moves out from heart through the daksina, right, orifice, and 
is thus associated with the daksina, southern direction, therefore it is (the 
fire called) Daksinagni, known otherwise as Anvaharyapacana. 

TT^ft ? ^ *W*fM: I I *T IHPTM- 
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4. That Samana (is the priest called Hota), because it strikes a balance 
between exhalation and inhalation which are but (comparable to) two 
oblations. The mind is verily the sacrificer. The desired fruit is Udana, 
which leads this sacrificer every day to Brahman. 

The two oblations consistin g of ucchvasa-nihsvasau . exhalin g and 
inhalin g: are the ahuti . two oblations , of the A g nihotra sacrifice , as it were . 

























i ust because of the similarity of bein g two in number. Yat . since-since these 
are oblations : and since that vital function (called Samana ) samam navati . 
strikes a balance , for ever : between etau ahuti . these two oblations , so as to 
ensure the maintenance of the bod y: iti . therefore , it is here verilv the priest 
called the Hota . because of the similarity of carr ying the oblations (" like the 
priest ), and this despite the fact that it is called a fire tin the earlier 
para graph) . Which is it? Sah samdnah . it is Samana. And therefore , the 
sleep of an illumined man is verilv a performance of the A g nihotra 
sacrifice. Therefore the idea implied is that the illumined man is not to be 
considered a non-performer of rites. It is thus that in the Va i asanevaka it is 
said that all the component parts of the body and or g ans of this illumined 
man perform sacrifices at all times even while he sleeps.' Such being the 
case, manah ha vava yajamanah, it'is the mind that is the sacrificer, which 
keeps awake after having poured (as oblation) the external organs and their 
objects into the wakeful fires of Prana, and which seeks to reach Brahman, 
like (an actual yajamana, sacrificer, seeking to reach) heaven which is the 
result of Agnihotra. The mind is imagined to be the sacrificer, because, like 
the sacrificer, it acts as the chief among the aggregate of body and senses, 
and because it sets out for Brahman, just as the sacrificer does for heaven. 
Istaphalam eva, the result itself of the sacrifice; is udanah, the vital function 
called Udana, because the achievement of the result of a sacrifice depends 
on Udana. How? Sah, he, Udana; ahah ahah, every day; gamayati, leads; 
yajamanam, the sacrificer, called the mind; to brahma, Brahman, the 
Immutable, as though to heaven, during the time of sleep, after causing the 
mind to cease even from the. dream activities. Hence Udana takes the place 
of the result of the sacrifice. 

Thus is praised the illumination of the enlightened man by showing that, 
starting from the time of cessation from activity of the ear etc., till the time 
that he rises up from sleep, he enjoys the fruit of all sacrifices, and his sleep 
is not a source of evil as it is in the case of an unenlightened man; (and all 
this is meant as a praise), for (on a contrary view) it cannot be held that in 
the enlightened man alone the ears etc. sleep, or that the fires of the Pranas 
keep awake, or that (only) his mind alone enjoys freedom in the dream and 
wakeful states and then goes to sleep every day; for the fact of passing 
through the three states of waking, dream, and sleep is similar for all 
















































creatures. Hence it is reasonable to say that this is only a eulogy of 
enlighten ment. As for the question, 'Which is the deity who experiences 
dream?', that is being answered: 

WrfiT W 3Tr^JrT 

yr: ^ ^TTcf 'qppjyf 
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5. In this dream state this deity (i.e. the mind) experiences greatness. 
Whatever was seen, it sees again; whatever was heard, it hears again; 
whatever was perceived in the different places and directions, it experiences 
again and again; it perceives all by becoming all that was seen or not seen, 
heard or not heard, perceived or not perceived, and whatever is real or 
unreal. 

Atra svapne, in this state of dream, when the organs, such as that of 
hearing, cease to function, and the vital forces, counting from Prana, keep 
awake for the maintenance of the body-in this intermediate state (between 
waking and sleep) before entering into deep sleep; esah devah, this deity 
(the mind), that has withdrawn into itself all the organs such as the ear, like 
the rays of the setting sun; anubhavati, experiences, attains; mahimanam, 
greatness, consisting in assuming diverse forms of subject and object. 

Objection : The mind is an instrument of the perceiver in the matter of 
experiencing greatness. Hence, how is it said that the mind experiences 
independently? It is, indeed, the soul, (conscious of the body), that can be 
free (in dream). 

Answer: That is no defect , for that freedom of the soul is a result of its 
bein g conditioned bv the mind , inasmuch as the soul bv itself does not in 
reality either dream or keep wake. That its wakefulness and dream are 
caused bv the limitin g ad i unct of the mind has been stated in the ( followin g 
text of the ) Va i asanevaka Upanisad : 'Bein g associated with the mind , and 
bein g identified with dream 1 , 'it ( i.e. the soul l thinks , as it were , and it 








































shakes , as it were' , etc. fBr.IV.iii.7 ) . Therefore it is quite lo g ical to speak of 
the independence of the mind in the matter of experiencin g diverse 
manifestations. Some assert that if the soul is conditioned bv the mind in 
dream , its self-luminosit v' will remain unestablished. (But) that is not so. 
That is a false notion of theirs, caused by non-comprehension of the drift of 
the Upanisads, inasmuch as even all such talk about the Self-starting with 
(the texts dealing with) selfluminosity and ending with emancipation-is 
within the range of ignorance. It is caused by such conditioning factors as 
the mind. And this conclusion is arrived at according to such Vedic text as: 
'When there is something else, as it were, then one can see something....' 
(Br.IV. iii.31); 'For him there is no contact with sense-objects'; 'But when to 
the knower of Brahman everything has become the Self, then what should 
one see and through what?' (Br.II.iv.14). Accordingly, this doubt arises only 
in those who have imperfect knowledge of Brahman, but not in those who 
have realized the non-dual Self. 

Objection: If such be the explanation, the specific statement, 'In this state 
(i.e. dream) he becomes self-effulgent' (Br.IV.iii.9), becomes meaningless. 

The answer to this is bein g g iven : This ob j ection of vours falls far short 
of vour mark , since the self-efful g ence will be much more meanin g less if 
the Self is treall y) delimited within the heart accordin g to the Vedic text . 
'lies in the Space’ that is within the heart' (Br.II.i.17). 

Ob j ection : Thou gh, as a matter of fact , this defect does arise from that 
point of view , vet half the wei g ht ( of this defect ) is removed in dream b v 
the fact that the Self becomes then self-efful g ent in Its isolation ( i.e. 
dissociation from the mind ).' 

Answer: Not so; for even there (in sleep), persists the association (of the 
Self) with the nerves extending up to the pericardium (i.e. the whole body) 
in accordance with the Vedic text, '(When it becomes fast asleep, ... it 
comes back along the seventy-two thousand nerves, called Hita, which 
extend from the heart to the pericardium), and sleeps (i.e. remains) in the 
body' (Bril.i. 19); and therefore it is a vain intention to remove the 










































(remaining) half weight even in sleep through your reliance on the 
argument of the selfeffulgence of the person. 

Objection: What then is meant by saying that v the person becomes self- 
effulgent in this state' (Br. IV. iii. 9)? 

Pseudo-Veddntin: That Vedic text has no application here, since it 
belongs to a different branch (of the Vedas). 

Objection : Not so, since it is desirable that the Vedic texts should all lead 
to an identical conclusion, for it is the one Self that is the subject-matter of 
the Upanisads and that is sought to be taught and understood. Hence it is 
necessary that the self-effulgence of the Self in dream should be upheld, for 
the Vedas serve to reveal the real truth. 

Veddntin : In that case, hear the purport of the Vedic passage by giving 
up all conceit, for not through conceit can the meaning of the Vedas be 
mastered even in a hundred years by all the people who pose to be learned. 
As the Self, sleeping in the space within the heart and in the nerves, 
spreading from the heart to the pericardium, can be shown to be distinct 
from them just because It has no (natural) association with them, and thus 
the Selfs self-effulgence does not become negated, similarly, although the 
mind persists (in dream), together with the impressions activated by 
ignorance, desire, and past actions, yet the most arrogant sophist cannot 
deny then the self-effulgence of the Self which, while remaining totally 
dissociated from the entire group of body and organs, witnesses through 
ignorance the mental impressions created by past actions like something 
different from Itself; for the witnessing Self (then) remains distinct from the 
impressions that form the objects visualized (by It). Hence it has been well 
said that when the organs merge into the mind which, however, remains 
unabsorbed, (the Self,) as identified with the mind, sees dreams. 

How the mind experiences its diverse manifestations is being said : Being 
under the influence of the impressions of any object- be it of a friend or of a 
son etc. -yat, which; drstam purvam, was seen earlier; it pasyati, sees; it 
seems to think through ignorance that it sees the vision resembling the son 



or the friend, called up by those impressions of the son, friend, etc. So also, 
srutam artham, whatever was heard; anusrnoti, it seems to hear thereafter, 
under the influence of its impressions. Similarly, whatever was pratya- 
nubhutam desadigantaraih, perceived as belonging to the different places 
and quarters; it pratyanubhavati, experiences, appears to experience, 
through ignorance; punah punah, time and again. So also whatever was 
drstam, seen, in this birth; and adrstam, not seen, that is to say, seen in 
another birth; for no impression can be left by what is absolutely unseen. 
Similarly, with regard to srutam ca asrutam ca, whatever was heard and not 
heard; anubhutam, what was perceived, in this life through the mind alone; 
ananubhutam ca, and whatever was not perceived, that is to say, was 
perceived by the mind itself in another birth; ca sat, and what is true, for 
instance the real water etc.; ca asst, and what is false, for instance, water in 
a mirage etc. To be brief, it pasyati, sees; sarvam, all, enumerated or not; 
sarvah (san), by becoming all, by becoming conditioned by all the mental 
impressions. Thus the deity, the mind, sees the dreams in its unification with 
all the organs. 
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6. When that deity, (the mind,) becomes overwhelmed by (the solar) rays 
(called bile), then in this state the deity does not see dreams. Then, at that 
time, threre occurs this happiness in this body. 

Yada . when , at the time when : teiasa. b v the li ght, b v the solar li ght- 
called bile' , that is lod g ed in the nerves : sah . the deit v. called mind : bhavati . 
becomes : completely ubhibhatuh . overwhelmed -when the doors2 for its 
tendencies are closed down; then the rays of the mind, together with the 
organs, get collected in the heart. The mind is in sleep when, like fire in 
wood, it exists in the body, pervading it as a whole, in the form of general 
(as opposed to particularized) consciousness. Atra, at this time; esah, this; 
dev ah, deity (lit. the luminous one), called the mind; na pasyati svapnan, 
does not see dreams, the doors of vision having been closed by the light. 
Atha tada, then at that time; etasmin sarfre, in this body; bhavati, occurs; 























etas sukham, this happiness that is of the nature of unobstructed 
Consciousness; that is to say, Bliss then pervades the whole body in a 
general way and it remains undisturbed. 

At this time, the body and organs that depend on ignorance, desire, and 
the result of past actions, become inactive. When these become quiet, the 
nature of the Self, that appears distorted owing to the limiting adjuncts, 
becomes non-dual, one, auspicious, and calm. In order to indicate this state 
through a process of (successively) merging into it the subtle forms of earth 
etc. that are creations of ignorance, the text cites an illustration : 
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7. To illustrate the point: As the birds, 0 goodlooking one, proceed 
towards the tree that provides lodging, just so all these proceed to the 
supreme Self. 

Sah, that illustration, is this: Yatha, as; somya, 0 goodlooking one; 
vayamsi, birds; sampratisthante, proceed towards; vasovrksam, the tree that 
provides lodging; evam ha vai, just so, just as it is in the illustration; 
sarvam, allthat will be enumerated; saritpratisthate, proceeds; pare atmani, 
to the supreme Self, to the Immutable. 
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8. Earth and the rudiment of earth, water and the rudiment of water, fire 
and the rudiment of fire, air and the rudiment of air, space and the rudiment 
of space, the organ and object of vision, the organ and object of hearing, the 
organ and object of smell, the organ and object of taste, the organ and 
object of touch, the organ and content of speech, the hands and the object 
grasped, sex and enjoyment, the organ of excretion and the excreta, the feet 
and the space trodden, the mind and the content of thought, understanding 
and the content of understanding, egoism and the content of egoism, 
awareness and the content of awareness, the shining skin and the object 
revealed by that, Prana and all that has to be held by Prana. 

What are all those thin g s? Prthivi . the g ross earth , possessed of the five 
attributes :' ca. and; its cause, the prthivi- matra, rudiment of earth, the fine 
form of smell. Similarly apah ca apo-mdtra ca, water and the rudiment of 
water; tejah ca tejo-matra ca, fire and the rudiment of fire ; vayuh ca vayu- 
matra ca, air and the rudiment of air; akasah ca akasa-matra ca, space and 
the rudiment of space. That is to say, all the gross and subtle elements. So 
also caksuh, eye, the organ; ca rupam, and the object of sight; .trotram ca 
srotavyam ca, ear and the object of hearing; ghranam ca ghratavyam ca, the 
organ and the object of smell; rasah ca rasayitavyam ca, the organ and the 
object of taste; tvak ca sparsayitavyam ca, the organ and the object of touch; 
vak ca vaktavyam ca, speech and the content of speech; hastau ca 
adatavyam ca, the two hands and the objects to be grasped; upasthah ca 
anandayitavyam ca, sex and wl.at is enjoyed; payuh ca visarjayitavyam ca, 
the organ of excretion and what is excreted; padau ca gantavyam ca, the two 
feet and the place walked over. Thus (it is to be understood) that the organs 
of knowledge and the organs of action have been enumerated. Manah ca, 
the mind, that has been already mentioned; maniavyam ca, and the object of 
the mind ( what is thou g ht of ): buddhih . understandin g, the faculty of 
ascertainin g: ca boddhavvam . and the ob j ect to be ascertained. Aharhkarah . 
the internal or g an characterized b v eg oism : ca . and : ahamkartavvam . the 
obj ect of e g oism. Cittam . the internal or g an possessed of consciousness : ca 
cetavitavvam . and the ob j ect to be conscious of. Te i ah . the skin-as distinct 
from the or g an of touch , and possessed of lustre : the ob j ect' revealed by it is 
vidyota- yitavyam. Pranah is what is called Sutra (Hiranyagarbha, who 
strings together everything); vidharayitavyam, is all that is held, strung 








































together by Him. (All these merge in the supreme Self) for, the entire range 
of body and organs, combining for the sake of some one else and consisting 
of name and form, extends thus far only. 


Next in order is that reality of the Self that has entered here (in the body)- 
like a reflection of the gun in water, etc .-as the enjoyer and the agent of 
action. 
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9. And this one is the seer, feeler, hearer, smeller, taster, thinker, 
ascertainer, doer-the Purusa (pervading the body and organs), who is a 
knower by nature. He becomes wholly established in the supreme, 
immutable Self. 

Hi . and :' esah. this one (this Self); is the drasta, seer; sprasta, toucher 
(feeler); .rota, hearer; ghrata, smeller; rasayita, taster; mania, thinker; 
boddha, ascertainer; karts, doer. The word vijnana, when derived in the 
(instrumental) sense of that by which anything is known', means such 
instruments as the intellect; but the word here is derived in the nominative 
sense of that which knows'. So vijnanat- ma means the reality which has 
that nature or which is a knower by nature. He is purusah, because he fills 
up, in its entirety, the aggregate of the body and organs that has been spoken 
of as a limiting adjunct. And as the reflections -of the sun in water, etc. - 
enters into the sun etc. (when the water etc. is removed), so this Self gets 
wholly established pare aksare atmani, in the supreme immutable Self, 
which persists as the last resort of the universe. 


The result achieved by one who realizes his identity with that supreme 
Self is being stated: 
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10. He who realizes that shadowless , bodiless , colourless , pure . 
Immutable attains the supreme Immutable Itself. 0 amiable one , he . again. 
who realizes .' becomes omniscient and all. Illustrative of this there occurs 
this verse: 

It is being stated that he pratipadyate, attains; param eva aksaram, the 
supreme Immutable Itself, which has the characteristics going to be stated. 
Sah, he; (attains the Immutable); yah ha vai, who perchance, having 
become free from all desires; vedayate, realizes; tat, that which is; 
acchuyam, free from shadow, from ignorance; asariram, bodiless, devoid of 
a body conditioned by all the limiting adjuncts constituted by name and 
form; alohitam, devoid of redness, free from all such qualities as redness. 
Since this is so, therefore (It is) subhram, pure; being free from all 
attributes. It is aksaram, the immutable, the True, called Purusa (the all- 
pervading, indwelling Entity)-without Prana, not conceivable by the mind, 
auspicious, calm, coexisting with all that is within and without, and 
birthless. Tu, again; somya, 0 amiable one; yah, he, the renouncer of 
everything, who knows, becomes sarvajnah, omniscient; nothing can 
possibly remain unknown to him. Formerly he was not omniscient owing to 
ignorance; again, when ignorance is removed by knowledge, sah bhavati 
sarvah, he becomes all. Tat, with regard to that point; bhavati esah slokah, 
there occurs this verse, which sums up the above idea. 

felPITc^TT 

5TFTT TT I 

IT linn 























11. 0 amiable one, he who knows that Immutable into which the 
cognizing Self-(the Purusa who is naturally a knower)-as also the organs 
and the elements together with all the deities merge, that omniscient one 
enters into everything. 

Somya, 0 amiable (or good-looking) one; yah to vedayate, he who 
knows; tat aksaram, that Immutable; yatra, into which; vijnanatma, the 
entity that is by nature a knower (IV.9); and pranah, the organs, such as the 
eye; bhutani, and the elements such as earth; saha devaih, together with the 
deities, such as Fire etc.; sanzpratisthanti, merge ; sah sarvajnah, that 
omniscient one; avivesa (is the same as avisati) enters; into sarvam, 
everything. 


FIFTH QUESTION 
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1. Next, Satyakama, son of Sibi, asked him, v O venerable sir, which 
world does he really win thereby, who among men, intently meditates on 
Om in that wonderful way till death?' To him he said: 

Atha ha, next; satyakamah saibyah, Satyakama, son of Sibi; papraccha 
enam, asked him. Now then, this Question is begun in order to enjoin the 
meditation on Om as a means to the realization of the inferior and the 
superior Brahman. Bhagavan, 0 venerable sir; sah yah ha vai, anyone, any 
rare person ; manusyesu, among men ; who, after withdrawing the organs 
from external objects and concentrating his mind on Om, on which he 
superimposes the idea of Brahman through devotion; abhidhyayua, should 
intently meditate; omkaram, on Om; tat, in that wonderful way; 
prayanantam, till death, that is to say, for the whole life; (which world does 
he conquer)? The meaning of the term ' abhidhyana, intense meditation’, is 
to have such an unbroken current of the idea of self-identification (with the 
object of meditation) as is not vitiated by other states of consciousness of a 



different order, and which is comparable to the (unflickering) flame of a 
lamp in a windless place. There being many worlds that can be achieved 
through meditation and rites, katamam vava lokam, which of the worlds; 
sah jayati Lena, does he conquer thereby, by that meditation on Om, who 
undertakes such a lifelong vow, aided by such multifarious forms of yama 
and niyama (i.e. control of body and organs, and observance of moral 
injunctions) as truthfulness, abstinence from sexual pleasure, noninjury, 
non-acceptance of presents, dispassion, monasticism, cleanliness, 
contentment, absence of dissimulation, etc.? To him who had asked thus, 
sah, he, Pippalada; uvdca ha, said: 
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2. 0 Satyakama, this very Brahman, that is (known as) the inferior and 
superior, is but this Om. Therefore the illumined soul attains either of the 
two through this one means alone. 

O Satvakama : etas brahma vai . this very Brahman : vat, that is : param ca 
a param ca . both superior and inferior-the superior bein g that which is Truth 
and Immutable and is called Purusa . and the inferior bein g the First Born . 
called Prana : orhkarah eva . is but Om . is identical with Om . since Om is Its 
s ymbol. 1 As the supreme Brahman cannot be (directly) indicated by words 
etc. and is devoid of all distinctions created by attributes-and as It is (on that 
account) beyond the organs-therefore the mind by itself cannot explore It. 
But to those who meditate on Om, which is comparable to the images of 
Visnu and others and on which is fixed the idea of Brahman with devotion, 
that Brahman becomes favourable (and reveals Itself). This is understood 
on the authority of scriptures. Similar is the case with the inferior Brahman. 
Hence it is said in a secondary sense that, that Brahman which is both 
inferior and superior is but Om. Tasmat, therefore; vidvan, one who knows, 
thus; anveti, attains; ekataram, either of the two-the superior or the inferior 
Brahman; etena ayatanena eva, through this means alone, through this that 
is a means for the attainment of the Self, consisting in meditation on Om; 
for Om is the nearest symbol of Brahman. 
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3. Should he meditate on Om as consisting of one letter he becomes 
enlightened even by that and very quickly attains a human birth on the 
earth. The Rk mantras lead him to the human birth. Being endued there with 
selfcontrol, continence and faith he experiences greatness. 

Yadi, even though; sah, he; may not know all the letters by which Om is 
constituted, still through the influence of the (partial) meditation on Om, he 
attains an excellent goal; one who resorts to Om does not fall into evil by 
being denied the fruits of both rites and meditation as a consequence of the 
defect of such partial knowledge. What ensues then? Being merely a 
knower of only one part consisting of one letter, abhidhyayita, should he 
thus meditate, constantly; on Om itself as comprising one letter; sah, he; 
samveditah, becoming enlightened; Lena eva, by that alone - by that 
meditation on Om as possessed of one letter only; turnam eva, very quickly; 
abhi-sampadyate, attains; jagat- yam, on the earth. What does he attain? 
Manusyalokam, the human birth (i.e. human body). As many kinds of birth 
are possible on this earth, so, among these, rcah, the Rk mantras; 
upanayante, conduct; tarn, him, that aspirant; to manusyalokam, a human 
birth, on the earth ; for the first single letter (viz a) of Om was meditated on 
(by him) as the Rk mantras, which stand for the Rg-veda. Thereby, in that 
human birth, he becomes a prominent Brahmana, and being sampannah, 
endued ; tapasa, with self-control ; brahmacaryena, with continence; 
sraddhaya, with faith; anubhavati, experiences; mahimanam, greatness; he 
does not become faithless or wilful in his action. He does not ever come to 
grief because of any deviation-(consisting in partial knowledge)-from Yoga 
(i.e. application of his mind to Brahman). 

11*11 



4. Now a g ain , if he meditates, on Om with the help of the second letter 
(y)l-.he becomes identified with the mind. By the Yajur mantras he is lifted 
to the intermediate space, the world of the Moon. Having experienced 
greatness in the lunar world, he turns round again. 

Atha . now a g ain : vadi . if. anyone conversant with Om as constituted b v 
its second letter ( viz u ): abhidh va vita . should meditate on Om : dvimatrena . 
as possessed of the second letter : then as a result of that concentration , one 
sampadvate . becomes unified : manasi . in the mind , of which the Moon is 
the presidin g deit y, which is conceived of as the state of dream , which is 
identified with the Ya i ur mantras , and which is the ob j ect of meditation. 
When suh . that man , who has become thus identified , dies : he is unnivate . 
lifted : vai urbhih . b v the Ya i ur mantras , which are verily identical with the 
second letter : antariksam . to the intermediate space ( between heaven and 
earth ): somalokam . to the world of the Moon , which is su p ported bv the 
intermediate space and is represented bv the second letter. That is to sa v. the 
Yai ur mantras lead him to a birth in the world of the Moon. Sah . he : 
anubhuva vibhutim . havin g experienced g reatness there : somaloke . in the 
world of the Moon : dvartate punah . turns round a g ain , towards the human 
world. 1 
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5. Again, anyone who meditates on the supreme Purusa with the help of 
this very syllable Om, as possessed of three letters, becomes unified in the 
Sun, consisting of light. As a snake becomes freed from its slough, exactly 
in a similar way, he becomes freed from sin, and he is lifted up to the world 
of Brahma (Hiranyagarbha) by the Sdma mantras. From this total mass of 
creatures (that Hiranyagarbha is) he sees the Purusa who penetrates every 
being and is higher than the higher One (viz Hiranyagarbha). Bearing on 
this, there occur two verses: 





















































































Punah . again: vah abhidh va vita . should anyone meditate : etam . on this- 
on Om : as param purusam . the supreme Purusa . residin g within the solar 
orb : Om iti etena eva aksarena . with the help of the ver y s yllable Om : 
trimatrena . as associated with the knowled g e of the three letters ( a. u. m). 
and servin g as a symbol : T he becomes unified in the Sun ) as the result of 
that meditation. In this context Om is (presented as ) a symbol to aid 
( meditation ). which conclusion is drawn from the followin g Vedic text 
implying identity: That which is known as the superior and inferior 
Brahman (is but Om ) 1 ( V.2 ) . Moreover , on anv other su p position , the 
frequently used accusative case in oritkdram in the text will become 
unj ustifiable. Althou g h from the use of the instrumental case ( in 
trimatrena ). an interpretation in the instrumental sense is quite in order , still 
in conformity with the context , trimdtrena etc, should be converted to the 
accusative form' thus: 'trimdtram param purusam-(meditate) on Om, 
associated with the knowledge of the three letters, as the supreme Purusa’, 
so as to accord with the ada ge. The individual should be sacrificed for the 
famil y" ( Ma.Na. 37.17 ) . Bv that meditation , sah . he : becomes samoannah . 
absorbed-bein g en gag ed in meditation , he becomes identified with the third 
letter ( m) and becomes unified : tei asi sur ve. in the sun consistin g of li ght. 
Even after death he does not return from the Sun as one does from the lunar 

world : but he continues in his identity with the Sun. Yatha . i ust as : a 
padodarah . snake : vinirmucvate tvaca . is freed from its slou gh, the dead 
skin , to become new a g ain : evam ha vai . exactly in the same wa v, as in this 
illustration , so : becomin g vinirmuktah . freed : pa pmana . from sin , which is a 
kind of impurity comparable to the slou gh: sah . he : unnivate . is lifted u p: 
samabhih . b v the Sama mantras-that are identical with the third letter ( m of 
Om ): brahmalokam . to the world of Brahma , i.e. of Hiran vag arbha . which 
is called Satva ( Truth ) . That Hiran vag arbha is identified with all the 
creatures that are sub j ect to birth and death : for as ( the sum total of all ) the 
subtle bodies . He constitutes the inner soul of all : and in Him , as 
comprisin g the (cosmic ) subtle bod y, are strun g tog ether all the creatures .2 
Hence He is j tva g hanah . a mass of creatures. Etasmat fiva g hanat . from this 
totality of creatures , that Hiran vag arbha is : sah . he . the enli g htened man . 
who has known Om as possessed of the three letters : iksate . sees throu gh 
meditation : purusam . Purusa : purisavam . who has entered into all the 
bodies and who is called the supreme Self : bein g param parat . superior to 



























































































































































the hi g her One , that is to sa v. to Hiran vag arbha.3 Tat, bearing on this 
expressive of the foregoing idea; bhavatah, there occur; etau slokau, these 
two verses: 
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6. The three letters (by themselves) are within the range of death. But if 
they are closely joined, one to another, are not divergently applied to 
different objects, and are applied to the three courses of action-external, 
internal, and intermediate-that are properly resorted to, then the man of 
enlightenment does not shake (i.e. remains undisturbed). 

Tisrah matrah . the three letters , viz a . u. m . of Om : mrtvumatvah . are 
encompassed bv death , not outside the pale of death , that is to sa v. surel y 
within the g rasp of death.' But when they are prayuktah, applied; kriyasu, in 
actions, in the acts of meditation on the Self; and further, (when they are) 
anyonyasaktah, joined one to another; anaviprayuktah, are not applied 
divergently to different objects, (then the yogi does not shake). Viprayuk- 
tah are those that are specifically applied to a single object alone; those that 
are not applied thus are aviprayuktah, (i.e. diversely used) ; those that are 
not thus diversely applied are anaviprayuktah. What follows from that? 
When (they are applied thus) specially at the time of a single (continuous) 
meditation during the three kriyasu, courses of action; 
bahyabhyantaramadhyamasu, external, internal, and intermediate- in the 
course of the yogic actions consisting in the meditation on the Purusas as 
associated with the states of waking, dream, and sleep; samyak prayuktasu, 
which processes are properly resorted to during the time of meditation; then 
the jiiah, enlightened one, that is to say, the yogi who knows the aforesaid 
divisions of Om; na kampate, does not shake. He who knows thus, cannot 
possibly be deflected, since the Purusas in the waking, dream, and sleep 
states, together with the states, have been seen by him as identical with the 
three letters and as identical with Om. Since a man who is thus enlightened 

































has become the Self of all and one with Om, therefore from where can he 
deviate and to where? 

The second verse is meant to sum up all the (foregoing) ideas: 
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7. The intelligent know this world that is attainable by Rk mantras, the 
intermediate space achievable by the Yajur mantras, and that which is 
reached by the Sdma mantras. The enlightened man attains that (threefold) 
world through Om alone; and through Om as an aid, he reaches that also 
which is the Supreme (Reality) that is quiet and beyond old age, death, and 
fear. 

Only kavayah, the intelligent, the enlightened, and not the ignorant; 
vedayante, know; etam, this, this world associated with men; that is 
attainable rgbhih, through the Rk mantras; antariksam, the intermediate 
space, presided over by the Moon; that is attainable yajurbhih, by the Yajur 
mantras; and tat, that, the third, i.e. the world of Brahma; yat, which; is 
attainable samabhih, by the Sdma mantras. Vidvdn, the enlightened one; 
anveti, reaches; tarn, that, that threefold world indicative of the inferior 
Brahman; omkarena, through Om, with the aid of Om. And with the help of 
that very Om, he attains tat, that; yat, which is the Supreme-Brahman, the 
Immutable, Truth, called Purusa, (the All-pervasive); which is sdntam, 
quiet, free, devoid of all such distinctions as waking, dream, and sleep, and 
is transcendental to the whole universe; and is therefore ajaram, free from 
old age; amrtam, beyond death, since untouched by such changes as old 
age; and consequently abhayam, fearless; just because It is fearless, 
therefore param, unsurpassing. The idea is that he reaches this One also, 



omkarena ayatanena, with the aid of Om, which is a vehicle of advance. 
The word 'iti, this’, is used to imply the end of the sentence. 

SIXTH QUESTION 
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1. Then Sukesa, son of Bharadvaja, asked him, 'Venerable sir, 
Hiranyanabha, a prince of Kosala, approached me and put this question, 
"Bharadvaja, do you know the Purusa possessed of sixteen limbs?" To that 
prince I said, "I do not know him. Had I known him, why should I not have 
told you? Anyone who utters a falsehood dries up root and all. Therefore I 
cannot afford to utter a falsehood". Silently he went away riding on the 
chariot. Of that Purusa I ask you, Where does He exist?' 


Atha ha, next; sukesd badradvdjah, Sukesa, son of Bharadvaja; 
papraccha, asked; enam, him. It has been said that the entire world, 
consisting of cause and effect, together with the conscious soul, gets unified 
in the supreme Immutable during sleep (IV. 11). From the logic of 
circumstances it follows that even during cosmic dissolution, the world 
merges into that Immutable alone and originates from that alone; for an 
effect cannot reasonably get absorbed into anything other than its origin. 
Besides, it has been said, 'From the Self is born this Prana' (111.3). And it is 
the well ascertained purport of all the Upanisads that the highest good 
results from the full realization of that which is the source of creation; and it 
has just been declared, he becomes omniscient and all' (IV. 10). It remains 
now to point out where that Immutable, that Truth, called Purusa (the all- 
pervasive, indwelling entity) is to be realized. This question is begun for 
that purpose. And by pointing out the difficulty involved in acquiring the 



knowledge, the narration of the anecdote aims at inducing a special effort in 
those who hanker after freedom. Bhagavan, 0 revered sir; a rajaputrah, 
prince, Ksatriya by caste, named Hiranya- nabha, who was kausalyah, bom 
in Kosala; upetya mam, approaching me; aprcchata, asked; etam prasnam, 
this question-which is being stated: 'Bharadvaja, 0 son of Bharadvaja; 
vettha, do you know; the purusam, Pumsa, (the Reality pervading the 
body); which is sodasakalam, possessed of sixteen digits (limbs)?' That 
conscious Being, the soul, is sodaSakalah, on which, through ignorance, are 
superimposed sixteen parts that appear like limbs. Aham, I; abruvam, said; 
tarn kumdram, to that prince, who had put the question: 'Aham, I; na veda, 
do not know; imam, this one that you inquire about.' As he thought it 
impossible that there could be any ignorance in me, despite that statement 
of mine, I told him as a proof of my ignorance: 'Yadi, if, perchance; aham, 
I; avedisam, happened to know; imam, this one, the Purusa inquired about 
by you; katham, why; na avaksyam, should I not have told, that is to say, 
should not tell you, inquisitive and eminently fitted as a disciple as you are.' 
Noticing his disbelief over again, I said furthermore to carry conviction to 
him: ' Yah, anyone who; abhivadati, utters; anrtam, a falsehood, that does 
not accord with what is- speaks of himself as some what other than what he 
really is; esah, such a man; parisusyati, dries up; samulah, together with 
roots; he is deprived of this world and the next, he is destroyed. As I know 
this fact, tasmdt, therefore; na arhami anriam vaktum, I cannot afford to 
utter a falsehood, like an ignoramus.' Aruhya ratham, riding on the chariot; 
sah, he, the prince, who was thus convinced; pravavrdja, went away; to 
where he had come from; tusnim, silently, with abashment. From this the 
conclusion is drawn that one who knows must impart knowledge to a 
disciple who is competent and approaches duly, but one should not utter a 
falsehood under any condition whatsoever. Tam purusam, about that 
Pumsa-which, as an object still to be ascertained, sticks to my heart like a 
thorn; prcchdmi tva, I ask you; 'Kva asau purusah, where does that Pumsa 
(who is to be known) exist?' 
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2. To him he (Pippalada) said: 0 amiable one, here itself inside the body 
is that Purusa in whom originate these sixteen digits (or limbs). 

Tasmai, to him; sah, he; uvdca ha, said; iha eva, here itself; antahsar^re, 
inside the body, within the space inside the lotus of the heart; somya, 0 
amiable one; exists sah purusah, that Purusa-and He is not to be sought 
somewhere else-; yasmin, in whom; prabhavanti, originate; etch sodasa- 
kaldh, these sixteen parts-Prana and the rest that are being enumerated. The 
Purusa who is partless appears through ignorance to be possessed of limbs 
as a consequence of His association with the sixteen parts that are His 
limiting adjuncts. But this Purusa has to be shown as an absolute entity by 
eliminating, through knowledge, those parts that condition Him. That is 
why the parts are spoken of as originating from the Purusa. Since no 
empirical pronouncement as to attainability and the means of attainment 
can be made unless there be the superimposition of Prana and the rest on 
the totally attributeless, non-dual, pure principle, therefore, the origin, 
existence, and absorption of the parts that are within the domain of 
ignorance, are superimposed (on the Purusa); for the parts are always seen 
to exist in identity with Consciousness at the times of origin, continuation, 
and dissolution. And this is why some deluded people say, 'Just as ghee 
(clarified butter) melts through contact with fire, so it is consciousness that 
originates every moment as pot etc. and gets destroyed.' Others (e.g. the 
nihilists) say, When that consciousness stops, all things appear as void.' Still 
others (e.g. the logicians) say, The knowledge of pot and the rest arises and 
gets destroyed as a temporary phenomenon on the eternal Self which 
imparts consciousness.' The materialists say, 'Consciousness belongs to 
matter.' But Consciousness that knows no decrease or increase, and yet 
appears diversely through the attributes of the limiting adjuncts, is nothing 
but the Self, which fact is borne out by such Vedic texts as 'Brahman is 
truth, knowledge, infinite' (Tai.II.i.I), 'Brahman is Consciousness' 
(Ai.III.i.3), 'Knowledge, Bliss, Brahman' (Br.III.ix.28.7), 'The infinite 
Reality is but pure intelligence' (Br.Il.iv. 12). Consciousness is proved to be 
invariable from the fact that Consciousness remains unchanged even when 
objects change in their essence , and because anythin g that is known in an y 
wav, emer g es to consciousness only as such an ob j ect of knowled g e.' It does 
not stand to reason to say that some external thing exists substantially and 










still remains unknown, for this is like averring that colour is perceived 
while the eye is non-existent. A knowable thing may be inconstant in 
relation to knowledge, but knowledge is never inconstant in relation to 
objects, for knowledge persists in relation to some knowable thing even 
though a particular object may not be there; indeed, nobody can have such a 
thing as an object unless he has knowledge. 

Objection : Since even consciousness is not perceived in sleep just 
because it does not exist there then, therefore it follows that knowledge, in 
itself, is inconstant just like an object. 

Answer: No, for in so far as knowledge that reveals its objects is an 
illuminator of its object just like a light, the absence of knowledge during 
sleep cannot logically be inferred, just as the absence of light cannot be 
inferred from the absence of the thing to be lighted up. Certainly, the nihilist 
cannot imagine the absence of the eye when it fails to perceive colour in 
darkness. 

Objection : The nihilist does, as a matter of fact, imagine the absence of 
knowledge where there is no knowable thing. 

Answer: The nihilist should explain how he would argue away the 
presence of that knowledge by which he imagines the non-existence of that 
knowledge; for the non-existence of the knowledge being itself a knowable 
object, it cannot be cognized unless there is knowledge of it. 

Objection: Since knowledge is non-different from the knowable, non¬ 
existence of knowledge follows from the non-existence of the knowable 
object. 

Answer: Not so, because non-existence too is admitted as cognizable. By 
the (Buddhist) nihilist it is admitted that non-existence is also known and 
that it is everlasting. Now, if knowledge be non-different from (the 
knowable) nonexistence, it also will become eternal ex hypothesi; and 
because the non-existence of knowledge becomes essentially a knowledge, 
non-existence (of knowledge) is reduced to a meaningless term. In reality, 
knowledge is neither a non-existence, nor is it non-etemal. Nor do we lose 



anything if the mere epithet of non-existence is applied to knowledge that is 
(really) eternal. 

If it be now ar g ued that althou g h non-existence is knowable . it is distinct 
from knowled ge, then in that case , the non-existence of the know able will 
not lead to the nonexistence of knowled ge.' 

Objection: An object is different from knowledge, but knowledge is not 
different from its object. 

Answer: No, since it is all mere talk that does not lead to any real 
distinction, for if it be held that object and knowledge are identical, then it 
is meaningless talk to say that the knowable object is distinct from 
knowledge, while knowledge is not distinct from its content; and it is 
comparable to the thesis that vahni (fire) is distinct from agni (fire), while 
agni is not distinct from vahni. It, however, knowledge be different from the 
content of knowledge, the conclusion arrived at is that the absence of any 
knowable object does not logically imply the absence of knowledge (as 
such). 

Objection : Since there can be no awareness (of knowledge) when there 
is no object to be known, it follows that knowledge itself is absent in the 
absence of any object. 

Answer: Not so, for awareness is admitted in sleep inasmuch as it is held 
by the (Buddhist) nihilists that consciousness persists even in sleep. 

Objection: Even there it is held that consciousness is known to itself. 

Answer: No , since the distinction of the two (viz knowledge and object) 
is already postulated. Inasmuch as the knowledge that pertains to an object 
of the form of nonexistence is different from that non-existent object, the 
difference between the knowable and the knowledge stands as an 
established fact. That fact having been proved, it cannot be revivified like a 
dead man, nor can it be reversed by even a hundred nihilistic Buddhists. 










Objection: In so far as knowledge is known by some other knowledge, 
there crops up an infinite regress from your point of view, since that 
knowledge must have another knowledge to know it, and that again another. 

Answer: Not so . for a lo g ical distinction between all ( knowled g e and 
obj ects ) is possible. On the admission that everythin g is knowable to some 
knowled ge, that knowled g e which i s different from its content remains what 
it is for ever.' This is a second category that is admitted by all who are not 
nihilists, and no third category to comprehend it is admitted. Thus there is 
no scope for infinite regress. 

Objection: If knowledge remains unknown to itself, then omniscience 
becomes untenable. 

Answer: That defect , too , should affect him ( i.e. the Buddhists ) alone. 
What need have we to remove it?2 Besides, (for him) there is the fault of 
infinite regress arising from the admission that knowledge is an object of 
knowledge, for knowledge is certainly knowable according to the 
(Buddhist) nihilist. And because (a particular) knowledge cannot be known 
by itself, an infinite regress is inevitable. 

Objection : This fault is equally in evidence (in your theory as well). 

Answer: Not so . for Consciousness ( accordin g to us ) can lo g ically be 
shown to be but one. Since it is but one Consciousness , existin g in all 
places , times , persons , etc. , that a p pears diversely because of the differences 
in the multifarious limitin g ad j uncts constituted bv name , form , etc. , just 
like the reflections of the sun etc, on water etc. , therefore that ob j ection has 
no force : and the statement that is under consideration here a g rees with 
this.' 


Objection : From the Upanisadic text, (’here itself inside the body'—VI.2), 
it follows that the Purusa is contained here inside the body, like a jujube 
fruit in a vessel. 

Answer: No. (this is wrong), because the Purusa is the cause of such parts 
as Prana, and because nobody will understand the Purusa as the source of 


















































such parts as Prana, faith, etc., if He be delimited by a mere body. And this 
follows from the further fact that the body is an effect of those parts; 
because the body, which is constituted by the parts-Prana and the rest, 
which (in their turn) are the products of the Purusa-cannot contain within 
itself, like a jujube in a vessel, the Purusa who is the origin of its own 
source. 

Objection: This is possible on the analogy of the seed and the tree. Just as 
a tree is the effect of a seed, and the effect of that tree is a fruit, a mango for 
instance, which holds within itself the (stone that is the) cause of its cause 
(viz the tree), similarly the body can contain within itself even the Purusa, 
though He is the cause of its own cause (viz Prana etc.). 

Answer: This is untenable, because it implies difference and divisibility. 
In the analogy, the seeds contained in the fruits of the tree are different from 
the seed that produced the tree , whereas in the case to which the analo gy 
ap plies , the very same Purusa who is the cause of the causes of the bod y, is 
heard of in the Uoanisad to be confined within the body. Moreover , thin gs 
like the tree and the seeds can be related bv wav of the container and the 
thin g contained , because they are composite bv nature , whereas the Purusa 
is not divisible , thou g h the parts tviz Prana etch and the body are. Hereby it 
is shown that inasmuch as even space cannot be contained within the bod y.' 
much less can the Purusa, who is the cause of space, be confined within it. 
Therefore the illustration is inapt. 

Objection: Leave alone the analogy. The point is born out by the text 
itself. 

Answer: That cannot be . for texts cannot create thin g s anew , since a text 
is not meant to reverse anythin g . What is its function then? It is concerned 
with expressin g thin g s as the y are. Therefore the text 'inside the body' is to 
be understood in the same sense as the statement that space exists within the 
Cosmic E gg.' Besides, that text conforms only to empirical experience in so 
far as from such logical grounds as (the experiences of) seeing, hearing, 
thinking, knowing, etc., the Purusa is experienced within the body, as 
though He is a limited being. And since (it is within the body that) He is 














































realized, therefore it is said, 'O amiable one, that Purusa is inside the body.' 
When not even a fool wishes to conceive mentally that the Purusa, who is 
the cause of space, can be encompassed by the body like a jujube in a 
vessel, much less can a Vedic text which is a valid means of knowledge do 
so. 

As a description of the Purusa, it has been said, v that Purusa in whom 
originate those sixteen parts' (VI. 2). Though that origination of the parts 
was stated (there) in the Upanisad in another connection, still the present 
text (dealing with creation) is meant to recount the order in which the 
origination occured as also to show that creation is preceded by 
intelligence. 

Mfd^6!H!l4Vfd ll^ll 

3. He deliberated : 'As a result of whose departure shall I rise up? And as 
a result of whose continuance shall I remain established?' 

Sah . He . the Purusa endued with sixteen parts , about whom the son of 
Bharadva i a inquired : iksam cakre . made this deliberation on . that is to sa v. 
penetrated into , the sub j ect of creation , result , order , etc.' How he did so is 
being stated: Kasmin utkrante, which particular agent having risen up, from 
the body; bhavisyami aham, shall I Myself become; utkrantah, separated? 
Va, or; kasmin pratisthite, which continuing to be established in the body: 
pratisthasyami aham, shall I remain established? This is the purport. 

Objection : Is it not a fact that the Self is not an agent of action, while the 
Pradhana (Primal Nature) is? Hence it is the Pradhana that evolves as 
Mahat (i.e. the principle of intelligence) and the rest by setting before itself 
the needs of the Purusa (conscious soul). Therefore, in the face of the facts 
that Pradhana, existing in a state of balance of its (three) constituents of 
sattva etc., has to be assumed on valid authority to be the creator; that there 
exist the minutest atoms which act according to Divine Will; that the Self 
has not the wherewithal to create, It being non-dual; and that the Self 
cannot be the author of evil to Itself, because a conscious being that acts 





















intelligently cannot do any evil to itself; it is unjustifiable to talk of any 
agentship of the Purusa, preceded by independent deliberation. 
Accordingly, when, to serve the purposes of the Purusa, the insentient 
Pradhana evolves in a regular order, as though out of deliberation, the 
Pradhana is figuratively spoken of as intelligent in the statement, 'He 
deliberated' etc., just as one might say, He is the king', with regard to an 
officer who does everything for the king. 

Answer: Na, since it is as logical to look upon the Self as the doer, as to 
conceive of It as the enjoyer. Just as from the Samkhya standpoint the Self 
which is a mere changeless Consciousness can still be the enjoyer, similarly, 
from the standpoint of the followers of the Vedas, Its creatorship of the 
world through deliberation can be justified on the authority of the Vedas. 

Objection: Any transformation, consisting in a change of (the essence of) 
the Self into a different category, causes Its impermanence, impurity, and 
multiplicity; but a mere variation within Its very nature of Consciousness 
does not do so. Accordin gly, if en io vershio is inherent in the Purusa 
Himself , anv chan g e within that Consciousness ( of en jo yment ) ' is not open 
to anv char ge ( of mutation of the Self ), whereas from vour standpoint , who 
are followers of the Vedas and admit that the Self is the creator , there does 
occur an essential mutation .' and therefore the Self becomes subject to all 
such faults as impermanence etc. 

Answer: No, for it is held by us that though the Self is but one, still, in 
the state of ignorance, there occur to It apparent distinctions created by the 
presence or absence of the limiting adjuncts constituted by names and forms 
of objects. Some sort of a distinction in the Self, created through the 
limiting adjuncts of name and form that are caused by ignorance, is 
admitted (as a concession), so that talk about the bondage and freedom of 
the Self in the scriptures may be possible. In reality, however, what is 
desired is that one should stand by the unconditioned Entity which is one 
without a second, which is beyond the reach of all sophists, and which is 
fearless and auspicious. There can be no agentship, no enjoyership, nor any 
action, instrument, or result, where everything is reduced to nonduality. The 
Samkhyas, however, first imagine that agentship, as well as action, 
























instrument, and result, is superimposed on the Self; but as they are outside 
the pale of the Vedas, they recoil from such a (monistic) position and hold 
that enjoyership is a real characteristic of the Self. Again, fancying that the 
Pradhana is a real substance, essentially different from the Self , they fall 
into the snares woven by the intellect of other ( dualistic ) sophists and lose 
their bearin g . Similarly are the other sophists led astra y bv Samkhvas. Thus 
bv postulatin g theories o p posed to each other , like carnivores ( fig htin g for a 
piece of flesh ), they continually drift awav from the supreme Reality owin g 
to their proneness to discover such ( " distorted ) interpretations of the 
conclusions arrived at bv valid means of proof as mav demolish each other's 
point of view. Therefore we disclose a few flaws in the theories of the 

so phists not in the spirit of the sophists , but in order that people desirous of 
liberation mav become devoted to the true import of the Upanisads . viz the 
realization of the non-dualitv of the Self , bv ig norin g those other theories. 
Thus has it been said in this connection: 'Leavin g the cause of the 
ori g ination of all disputes' amon g st the disputants themselves , and keepin g 
his g ood sense well protected bv their example the knower of the Vedas 
reposes happily.' 

Moreover, no distinction can be made between the two kinds of 
modification (in the Self) called enjoy ership and agentship. What indeed is 
that modification characterized as enjoyership which belongs to a class by 
itself and is different from agentship, depending on which the Purusa can be 
conceived of as merely the enjoyer and not the agent, while the Pradhana 
can be thought of as merely an agent and not an enjoyer? 

Samkhya : Did we not say that the Purusa consists merely of intelligence 
and that He changes not by being trans formed into some other category, 
but in the course of experience while still remaining what He is in essence? 
On the other hand, the Pradhana changes by being evolved into some other 
principle, and hence it is possessed of such attributes as multiplicity, 
impurity, insentience, etc. The Purusa is the opposite of it. 

Vedantin : That is a distinction which is not real but merely verbal. If to 
the Purusa, who is (conceived of as) mere intelligence before the emergence 
of enjoyership, there accrues some special attribute called experience at the 




























































time of the occurrence of enjoyment, and if after the cessation of the 
enjoyment, the Purusa is freed from that peculiarity and becomes pure 
intelligence again, (then one may argue that during enjoyment, the 
enjoying) Pradhana also evolves as Mahat etc., and then reversing the 
process (after that experience) it exists in its own nature as Pradhana. Hence 
the supposition does not serve to point out any difference. Accordingly, the 
distinction that is sought to be made between the transformations of the 
Purusa and the Pradhana is merely a verbal one. 

If now it is held that the Purusa continues as before to be pure 
intelligence even during enjoyment, then there is no experience, in the real 
sense, by the Purusa. 

Samkhya: The change in the Pure Intelligence during enjoyment is 
certainly real. Hence, enjoyment is by the Purusa. 

Veddntin: That cannot be. Since the Pradhana too undergoes change 
during enjoyment, it may as well become the enjoyer. 

Samkhya: Change in the pure intelligence alone constitutes enjoyership. 

Veddntin: In that case there is no valid reason why fire 7 

and the rest that are possessed of distinct attributes like heat etc, should not 
be en io vers.' 

Objection : Enjoyership may belong simultaneously to both Pradhana and 
Purusa. 

Vedantin : No, since in that case the (Samkhya) theory that Pradhana acts 
for the benefit of another (viz the Purusa) falls through; for among two co¬ 
enjoy ers there can be no such relationship as overlordship and 
subordination, just as two lights cannot be so related by way of illuminating 
each other. 

Objection: The enjoyment of the unchanging Purusa consists in the 
production of a reflection of the Purusa on the mind-stuff in which the 






sattva quality predominates and which is by nature an enjoyer. 


Vedantin: It cannot be so; for if the Purusa is not affected thereby in any 
way, it is meaningless to posit an enjoyership for Him. If the Purusa has no 
evil in the form of experience, He being ever without attributes, then for 
removing what (evil) is the (Samkhya) scripture written as a means for 
emancipation? 

Objection : The scripture is written for the sake of removing the evil 
superimposed through ignorance. 

Answer: In that case the hypotheses that in reality the Purusa is only an 
enjoyer and not an agent, that the Pradhana is only a doer and not an 
enjoyer, and that the Pradhana is a really existing entity different from the 
Purusa-which (suppositions) are outside the Vedic pale-are useless and 
unwarranted, and hence need not be taken into consideration by people 
craving for Liberation. 

Objection: Even from the standpoint of non-duality, such activity as the 
compilation of scriptures is futile. 

Answer : No, for no such thing is possible in the state of non-duality. The 
conflicting thought as to whether the compilation of scriptures is useful or 
useless can arise only when there are the compilers of the scriptures and 
others who want to derive some benefit from them ; but in the state of non¬ 
duality of the Self, apart from the Self there can be no compiler of the 
scriptures, nor anyone else. And in their absence, this kind of hypothesis 
itself is altogether unjustifiable. From the very fact of your firm affirmation 
of the unity of the Self it is admitted by you pari passu (from your personal 
experience) that scriptures serve the valid purpose (of revealing the non¬ 
duality of the Self). And the following scriptural text declares with regard to 
that unity of the Self, to which you subscribe, that when the conviction 
arises, there is no scope for doubt: When to the knower of Brahman 
everything has become the Self, then what should one see and through 
what?' (Br.Il.iv.14). Similarly in the Vajasaneyaka Upanisad it is shown 
elaborately how in the domain of ignorance which comprises things other 



than the supreme Reality, it is possible to do such things as the compilation 
of scriptures: 'Because when there is duality, as it were, (then one sees 
something)' etc. (ibid). Here again, at the very commencement of the 
scripture (the Upanisad of the Atharva Veda, viz Mundaka. I.i.4 ). 
knowled g e and i g norance have been separated bv callin g them hi g her and 
lower. Accordin gly, the army at the command of sophistic theories cannot 
enter here into this domain of the non-dualitv of the Self that is protected b v 
the hands' of the kin g who is none other than the valid proof adduced b v 
Vedanta. It is to be understood that hereb y is refuted the fault imputed b v 
others that Brahman lacks the necessary eq ui pment etc, for becomin g an 
ag ent in the matter of creation etc. : for Brahman can (be ima g ined to ) be 
associated with differences caused bv diverse powers and accessories that 
emer g e from the limitin g ad j uncts created throu g h name and form which 
are called up b v ig norance. And so also is set aside the other ob j ection 
raised bv others that the Self (of the non-dualists l becomes the ori g inator of 
Its own miser v.2 

As for the illustration of an officer who does everythin g for the kin g and 
is called bv courtesy a kin g or a master , that has no a p plication here because 
it runs counter to the (obvious ) primary meanin g of the Vedic text . v He 
deliberated' , which is meant to impart valid knowled ge: for a secondar y 
meanin g of a word is called for only where the primar y meanin g is 
inadmissible. But here it does not stand to reason that an insentient entit y 

( viz Pradhana ) should en gag e in well-re g ulated activity for the purpose of 
bonda ge, liberation , etc, in relation to the Purusa . keepin g in view the 
difference between bound and freed souls' and taking note of such 
distinctions as of subject, object, space, time, and causation. On the 
otherhand, this becomes justifiable from the standpoint already stated that 
omniscient God is the creator. 


B v Purusa alone , as bv a kin g.' is created Prana the director of all. How? 
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4. He created Prana; from Prana (He created) faith, space, air, fire, water, 
earth, organs, mind, food; from food (He created) vigour, self-control, 
mantras, rites, worlds, and name in the worlds. 

Havin g deliberated in the wav stated before , sah . He . the Purusa : asr iata. 

created :_ pranam . Pr5na .2_( the sum total of all Pranas .) called 

Hiran vag arbha . 3 that is the repository of the or g ans of all bein gs, and is the 
inner soul of all.4 From this Prana, He created sraddham, faith, that is the 
source of stimulus for all beings for good action. From that He created the 
great elements that support by becoming the material constituents of the 
(physical body that is the) vehicle of enjoyment of the fruits of actions. (He 
created) kham, space, possessed of the quality of sound; vayuh, air, 
possessed of two attributes, its own attribute of touch and the attribute 
(sound) of its source (space); similarly jyotih, fire, possessed of three 
qualities-its own quality of colour and the qualities of sound and touch 
belonging to the earlier two ; similarly apah, water, possessed of four 
attributes-its own individual quality of taste and the infusion of the three 
earlier qualities (sound, touch, colour); similarly prthivi, earth, endowed 
with five qualities by virtue of its possession of smell, and the permeation 
of the four earlier qualities (sound, touch, colour, taste). So also (He 
created) indrivam, the organs-constituted by those elements themselves-, 
which are of two kinds and are ten in number for the purposes of perception 
and action; and (He created) manah, the mind, the lord of those organs, 
which resides inside and is characterized by doubt and thought. Having thus 
created the body and the organs of the creatures, He created for their 
sustenance annum, food, constituted by paddy, barley, etc. Annat, from that 
food, when eaten; (He created) viryam, ability, vigour that is at the root of 
engaging in all works. After that (He created) tapah, self control, for the 
sake of the purification of those strong creatures who get involved in the 
intermixture of castes (through sin). Then (He created) mantrah, mantras, 
comprising the Rk, Yajur, Soma, and Atharva texts, which are the means of 
(religious) activities for those who have purified their internal and external 
organs with the help of self-control ; then karma, rites, such as Agnihotra; 
then lokah, the worlds, the results of rites. And in these worlds He created 
nama, names, for Instance Devadatta or Ya i t adatta . of the created bein gs. 
Thus , in conformity with' the seeds constituted by such defects of the 


























creatures as ignorance, these parts were created-like two moons, 
mosquitoes, bees, etc. created by the blurred vision of a man suffering from 
the disease called Timira, or like all sorts of things created by a dreamer-, 
and these again merge into that very Purusa by giving up such distinctions 
of name, form, etc. 

How? 

¥ *T^TT *TTJ2TWT: 

t cnrrr hhM htjst sft^i 
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5. The illustration is this: Just as these flowing rivers that have the sea as 
their goal, get absorbed after reaching the sea, and their names and forms 
are destroyed, and they are called merely the sea, so also these sixteen parts 
(i.e. the constituents) of the all-seeing Purusa, that have the Purusa as their 
goal, disappear on reaching the Purusa, when their names and forms are 
destroyed and they are simply called as Purusa. Such a man of realization 
becomes free from the parts and is immortal. On this point there occurs this 
verse: 

Sah, the illustration is this: In the world, yatha. as; imah, these; 
syandamanah nadyah, flowing rivers; samu- drdyandh, that have the sea as 
their goal, the place where they get absorbed; samudram prapya, after 
reaching the sea; gacchanti astam, court disappearance, lose their names 
and forms;-and tasam nama-rupe, the names of those (rivers), for instance, 
Ganga, Yamuna, etc., that have become absorbed; bhidyete, get eliminated; 
and, as a result of that merger, their substance that is water, samudrah iti 
evam procyate, is called merely by the word sea;- evam, similarly, as is this 
illustration, so; asya, of that Purusa, who is possessed of the attributes 
mentioned before, and who is being considered here; paridrastuh, of Him 
who is the seer on all sides, who is the agent of a vision that is identical 



with His real nature, just as the sun is everywhere the agent of the light that 
is identical with itself; imah sodasa-kalah, these sixteen parts-the parts, 
counting from Prana, that have been mentioned; purusayanah, which have 
the Purusa as their goal, the place where they get identified, as the sea is 
with relation to the rivers; prapya purusam, on reaching the Purusa, on 
getting identified with the Purusa; astam gacchanti, disappear, in that very 
manner; ca, and; asam, of them, of the parts; the respective ndma-rupe, 
names such as Prana, as well as forms; bhi- dyete, get destroyed. When 
names and forms are eliminated, the entity that remains undestroyed, 
procyate, is called, by the knowers of Brahman; purusah iti evam, as 
Purusa. Sah, he, who has become thus enlightened after being shown by his 
teacher the process of the absorption of the parts; bhavati, becomes; akalah, 
free from the parts, when the parts, viz Prana and the rest that are the 
creation of ignorance, desire, and action, are absorbed through knowledge; 
(and he becomes amrtah, immortal). Death is a creation of the parts 
originating from nescience. When those parts are gone, one becomes 
immortal just because of one's partlessness. Tat, with regard to this matter; 
bhavati, there occurs; esah slokah, this verse: 

3HT TT TZRl'tfl I 
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6. You should know that Purusa who is worthy to be known and in whom 
are transfixed the parts like spokes in the nave of a chariot wheel, so that 
death may not afflict you anywhere. 

Iva, as; arch, spokes, which are, as it were, the dependants of a chariot 
wheel; pratisthitah, are transfixed; rathanabhau, in the nave of a chariot 
wheel; that is to say, as they are dependent on the hub, so; veda, one should 
know; tarn vedyam purusam, that knowable Purusa, who is the self of the 
parts (limbs) and who is called Purusa because of all-pervasiveness or 
existence in the city (i.e. pur of the body); yasmin, in whom, in which 
Purusa; pratisthitah, are transfixed; the kalah, parts (limbs), during the states 
of origin, continuance, and dissolution. (You know Him) yatha, so that; 0 
disciples, mrtyuh, death; ma vah parivyathah, may not afflict you on any 



side. If the Purusa remains unknown, you will continue to be miserable 
under pain inflicted by death. Hence, may that not fall to your lot. This is 
the idea. 


TT sfiJT I «TTcT: T*TT- 
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7. To them he said, 'I know this supreme Brahman thus far only. Beyond 
this there is nothing.' 


Having thus instructed them (i.e. the disciples), Pippalada uvaca ha, said; 
tan, to them, to those disciples; 'Veda, I know; eta vat eva, thus far only; 
etat, this; param brahma, supreme Brahman, that is worthy to be known. 
Atah param, beyond this; na asti, there is not-anything higher to be known.' 
Thus did he say this in order to remove from the disciples any doubt that 
there might still remain something unknown; and also in order to generate 
in them the conviction that they had attained the final goal. 


It is being stated what those disciples did when they found no 
recompense for their knowledge after being taught by the teacher and 
getting their purposes fulfilled: 


^ T: ftm qx TIT 

TT: HOnifawtt T*T: 'HHTifaui: n^n 


8. While worshipping him they said, 'You indeed are our father who have 
ferried us across nescience to the other shore. Salutation to the great seers. 
Salutation to the great seers.' 

It is being stated whatfte, they said; arcayantah, while worshipping his 
feet by offering handfuls of flowers and saluting him with their heads: 
'Tvam hi, you indeed are; nah, our; pits, father, since you have generated 
through knowledge a (fresh) birth in Brahman that is eternal, ageless, 
deathless, and fearless. Since it is you who, with the help of the raft of 



knowledge, have ferried us avidydydh param param, across ignorance or 
false knowledge-as though across an ocean itself, infested with birth, old 
age, death, disease, sorrow, etc., which are like sea animals-, to the other 
shore of the boundless ocean of nescience, called emancipation, consisting 
in absolute cessation of rebirth; therefore your fatherhood towards us is 
more justifiable than that of the others (i.e. our real fathers). The other 
father, who begets the body alone, is yet the most worshipful in the world, 
what to speak of one who guarantees absolute fearlessness? This is the 
purport. Namah, salutation; paramarsibhyah, to the great seers, the 
originators of the line of traditional transmission of the knowledge of 
Brahman. The repetition of namah parama- rsibhyah is for showing respect. 
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... Taittiriya Brahmana 

Tai.S. 

... Taittiriya Samhita 

Y. 

... Yajur-Veda 





' The Aitareya Upanisad forms the 4th, 5th and 6th chapters of the second 
Aranyaka of Aitareya Brahmana. The Upanisad is concerned only with 
knowledge of the Self, whereas the earlier portions deal with karma, 
associated with meditation. 

2 Rites, duties, etc. 

3 Uktha is Prana (lit. Vital Force, i.e. Hiranyagarbha-cosmic power of 
knowledge and action); and meditation on it consists in thinking, ’I am that 
Uktha or Prana.' Such deep concentration ensures identity with Prana. 

2 The conscious, all-pervasive Reality that dwells everywhere. 

' Virat, who is the gross manifestation of Hiranyagarbha. 

' First His identity with the Sun is shown in, He indeed illumines this 
world-the One that shines as the Being (in the Sun)', and then He is shown 
as all-pervading in, 'Therefore they know Him as a hundredrayed-the One 
that is that very Purusa', and, 'It is the vital force indeed that becomes all 
these' (Ch. V.i.15; VIl.xv.4). 

The Aranyaka first points out that the .Fdstra (hymn) called Brhati- 
sahasra has got 36,000 letters in it, and then states that a man's life consists 
of as many days, that is, 100 years. 

_ 'The Brahmana, from his birth, is under three debts' (Tai. S. VI. iii. 10) - 
to the gods, manes, and sages. 

Who cannot undertake Vedic rites. 

' Even in people who are ignorant of the nature of things. This is 
according to the reading, 'taddarsandt'. Ananda Giri prefers 'tadadardanat- is 
not in evidence'. If the feeling inhered in the object, all should have felt it 
similarly and for ever. The reaction being different, the feeling is subjective. 

Z The metre called Pankti has five letters in each foot; and in sacrifices 
the five factors-wife, son, divine wealth (meditation), human wealth, and 



rites—get conjoined. Hence sacrifices are pankra, constituted by five factors. 


' One who does not engage anymore in scriptural rituals etc. 

2 The first part of the sentence is: 'He desired, "Let me have a wife, so 
that 1 may be bom (as a child). And let me have wealth, so that I may 
perform rites'". 

3 Hankering for ends and means. 

4 He cannot consider himself a householder, nor can he deliberately put 
on the householder's garb or accept the latter's duties. 

' Following the injunction about sipping, a man sips water and the thirst is 
assuaged pari passe; but the latter fact is not the motive for the sipping. 
Similarly, a man engages naturally in begging food for life, and consequent 
on that there occur some rules; but these rules cannot lead to a supposition 
of some fresh motive for the begging. 

2 For these activities are not spontaneous, but follow from a desire for 
heaven etc. 

' Life can be maintained by begging for alms, whether according to rules 
or not. But before the rise of knowledge, the mendicant had followed good 
rules as a spiritual discipline, and the habit persists even after illumination. 
The path of least resistance lies in following the habit and not in 
counteracting it. 

' In Br. III. v. I. etc .-'Knowing this very Self, the BrAhmanas renounce . . . 
and lead a mendicant life.' 

2 The idea is that the few who ever realized, did so through renunciation. 

' E.g. the knowledge of Fire and other deities associated with the 
realization of the Self. 



' the world of manes through rites; and the world of the gods through 
meditation.' 

' Vai is used to present the absolute by way of ruling out the conditioned. 

z And the accessories for achieving those fruits. 

He created Virat. 


Attained by the denizens of the nether worlds. 

' Thus originated the presiding deities of the organs from the limbs of 
Virat. 

2 The sense of smell together with Prana. 

' See A.G. 

Who conformed in features to Virat, their origin. 

2 Since they pronounced man as sukrta, therefore man acts virtuously 
even today. 

Man was a good product, since God created him independently of 
servants and accessories. Sukrta is thus explained in three senses - good 
product, virtue, created by oneself (sva). 

' The eater of food is not the Self, but the vital energy that manifests itself 
as inhaling etc. 

' He knew and spoke distinctly of them as identified with Himself thus: 'I 
am a man', ’I am blind', I am happy', etc. 



2 That is to say, He neither perceived, nor spoke of anyone besides 
Himself. As He did not perceive any difference, He identified Himself with 
the individual soul. 

' The elongation suggests that he first considered whether Brahman had 
been fully realized or not and then got the conviction, it is fully realized’. 
This conviction led to full satisfaction, expressed through the exclamation, 
'O!' 


' Fourth, counting from the First Part of the Aranyaka in which this 
Upanisad is included. 

2 In the Commentary the two texts seem to have become combined. 

' Arthavada: meant for emphasizing something other than the idea 
conveyed literally. 

' Mind being only an instrument for the Self, an agent has to be posited to 
make the act of thinking possible. 

' The Self is not a thinkable object. 

2 The Self is the eternal hearer, seer, etc. 

The mind engages not in the Self but in things external to it. 

' If the mind did not exist, then all the senses, when simultaneously in 
contact with their objects, would preceive all the objects. But this is not a 
fact. So the Vaigesikas believe in an atomic mind that gets connected with 
the senses in succession. 

2 By virtue of Its being the witness of all mental changes involved in the 
acts of hearing etc. 

' Seems to be a reference to Br. IV. iv. 2. 

' The mind whose vision is identical with itself and is external to the Self. 



The father's idea is this: 'Let the study of the Vedas (Brahman) which so 
long was my duty, devolve on you, for you are Brahman. Similarly, 
whatever sacrifices there are, that were to be performed by me, be 
henceforth performed by you, for you are the sacrifices.' All this the son 
accepts. (See Sankara's commentary on the passage) 

2 A man, with eyes plucked out, remembers the colour he had perceived 
before with his eyes. So also he thinks, 'I who saw before am hearing now.' 
This is impossible unless the perceiver is the same in the different 
situations. 

' Prana, the inferior Brahman, Hiranyagarbha. 

' The entity you asked about is the same as was referred to earlier as the 
heart (i.e. intellect), or the mind. This entity is the Prana that assumes 
various aspects. It entered through the tip of the feet, whereas Brahman 
entered through the crown of the head. 

The intellect becomes transformed into the organ of speech, and speech 
into words. The Self, too, through superimposed self-identification, seems 
to assume those forms, though It still remains as their illuminator. 

' Brahman cannot be perceived since It is not an object of cognition, and 
It is attributeless. Still, without being objectified, It is perceivable as the 
witness of mental states -A.G. 

' Hiranyagarbha identifies Himself with the cosmic subtle body, but Virat 
with the cosmic gross body. 

' Consciousness is self-revealing and is not dependent on any other factor 
for the revelation of Itself or of others. Or the sentence may mean that 
Consciousness is the one reality in which all phenomenal things end, just as 
the superimposed snake etc. end in their bases, the rope etc., after the dawn 
of knowledge. 



I The purpose of knowledge being shown thus, the purpose of the 
Upanisad is shown pari passu. 


1 According to the injunction, The Vedas are to be studied', the three 
castes have a right to read the Upanisads and grasp their meaning - A.G. 

2 See l.i. 1-3. 

Le. it ran through a line of masters and disciples. 

I The lamp placed on the threshold of a house illuminates the inside as 
well as the outside. The rule may thus relate both to those who preceded 
and succeeded Arigiras and ~aunaka. 

1 In some editions there is an additional sentence here: 'Atha katham 
pared, how then is it called the higher?' 

r The beginningless Maya is the unmanifested food; the Upanisad speaks 
of its origin in the sense of its becoming ready for evolution. Otherwise 
Maya has no beginning. 

2 He is the sum total of all the individuals. Being common to all, He is 
called Sutra, the thread (running through all). 

I Rituals etc. 

The world of diversity is not eradicated wholly in deep sleep: but on the 
rise of realization, when nescience is destroyed, its effect, the world, also is 
eliminated entirely and for ever. 

1 In the Darsa and Paurnamasa ceremonials, performed on the newmoon 
and the full-moon days respectively, two oblations are offered in the right 
and left sides of the fire in honour of Fire and Soma respectively, the other 
oblations are offered in the middle portion called the avapa-srhdna. 

2 The Agnihotra sacrifice is performed twice a day - in the morning and 
the evening. But this is a daily duty to be followed throughout a man's 



whole life. And hence the plural, instead of the dual, number. 

1 The three sacrifices performed at the beginning of each season of four 
months, viz Vaisvadevam, Varuna-praghasah and §akamedhah. 

2 The Agrayana rituals are performed in autumn and spring with newly 
harvested corn. 

1 Bhur, Bhuvar, Svar, Maha, Jana, Tapas and Satya. 

2 The sacrificer serves the three past generations by offering pinda, water, 
etc., and the three living generations by feeding them. Thus the six 
generations get connected with himself as the seventh. 

' Literally the names mean: Black, terrible, speedy as the mind, very red, 
coloured like thick smoke, emitting sparks, and having innumerable rays. 

1 The householders who repair to the forest in the third stage of their 
lives, or become monks in the fourth stage. 

These texts deny any course to be followed by the liberated soul after the 
death of the body. 

Some annotators explain this portion thus: That (which is) akrtah, not a 
product, na asti, does not come to exist, is not produced, krtena, as a result 
of action. Liberation is not a product of karma. 

I.e. since it can never be sublated. 

In such manifestations of consciousness as memory, doubt, etc., the 
power of Brahman remains ingrained, and thus Brahman appears to be the 
cause of name and form; but in reality the transcendental Brahman cannot 
be so; and accordingly Maya has to be assumed to be the limiting adjunct of 
Brahman, causing this appearance of causality in Brahman. 

2 Effects are known to be inferior to the causes; so the principle of Maya, 
which is known as the cause, must be superior to its effects. 



I Another reading is 'sarva-karanatma, the reality that is the cause of all'. 

2 Heaven, cloud, earth, father and mother (Ch. V. iv-viii). 

m Consisting of five parts-himkara, prostava, udgitha, pratihdra, and 
nidhana; of the seven parts -the foregoing five and upadrava and adi. 
Stobhas are chanted interjections in a Sdma song, such as hum, ho (vide Ch. 
1. xiii- !I. xxi). 

I Eight Vasus, twelve Adityas, eleven Rudras, and others. 

I Two eyes, two ears, two nostrils, and tongue. 

I Those who perform sacrifices as a worship of the supreme Lord with 
this idea: 'All this as well as myself is but the supreme Self.' - A. G. 

I Sweet, sour, bitter, pungent, astringent, saline. 

I Or, 'there is no other path for reaching (the goal)'. 

I Another reading is 'paraya, for crossing over (to the shore)'. 

I According to one reading, the finer body is meant. 

The lotus of the heart -Narayana-Dipika. 

I The identity of Brahman and the Universe, implied by the sentence, is 
by way of denying the latter. We say, 'That ghost is but a stump', meaning 
thereby that the stump alone exists, the idea of the ghost being false. So, 
when we say, 'The Universe is but Brahman', we mean that Brahman alone 
exists, and nothing else. 

The individual soul, with its limited knowledge, is under the control of 
God who is omniscient. Through this commendable dependence the former 
is related with the latter. 


Clinging to the tree etc. are found in both the cases. 



2 Asvattha, means a banyan; but derivatively it means transitory - whose 
existence tomorrow (svah) is unpredictable. 

I The bahuvrihi form should be simply atmaratikriyah, which conveys the 
same meaning as what is tried to be implied by atmarati-kriyavan, so that 
the suffix van becomes redundant. Or, if the suffix is retained, the bahuvrihi 
loses its import. 


7 Viz 'disports in the Self and performs karma'. 

t By samyak jnana, here, is to be understood such immature but ad equate 
knowledge of the meaning of the text which matures into the knowledge of 
the thing itself. The mature knowledge, productive of direct perception, 
does not depend on other factors for bringing about its results, viz the 
cessation of ignorance. So it is immature knowledge that alone can be 
combined with such disciplines as truth etc. for the acquisition of mature 
knowledge. 

I Another reading is jayati. 

I The word jRana, here derived in the sense of that by which une knows. 
It means the intellect, the instrument of knowledge-A.G. 

I Through meditation is attained the favourableness of the intellect, which 
leads to the seeing of the Self. It is the Upanisadic knowledge, freed from 
doubt etc., that leads to the realization of truth; mere meditation has no such 
ability-A.G. 

Klesa-ignorance, egotism, desire, aversion, and ardent longing for 
mundane existence ( Yoga-sutra, 11. i). 

I Consisting in pursuing the idea, 'I am Brahman.' 


1 See note under III. i. 10. 



1 Enjoyment consisting in witnessing the various mental moods of 
happiness, sorrow, etc. 

2 The individual souls that are but reflections of Brahman on the intellect. 

3 l.e. having merged all in the unrealized Self. 

+ Existing only subjectively in the form of mental moods or impressions 
of past experience. 

4 The present book comprising the Upaniradic text and the Kirika of 
Gaudapada forms a sort of a treatise on the Vedanta; and hence the four 
anubandhas or interconnecting elements-viz adhikari, the person competent 
for study, sambandha, connection, e.g. that between the book and the 
subject matter, vicaya, subject matter of the book, viz unity of the Self and 
Brahman, and prayo- jana, utility, viz liberation-are the same in both cases. 

s Not possessed of the three states of waking, dream, and sleep. 

2 The cosmic gross body of Vira;. 

3 As identified with the cosmic subtle body of Hiranyagarbha. 

! We are concerned primarily with knowledge and its result, and not with 
books. The result aimed at is liberation which follows from the realization 
of the non-difference of the Self and Brahman, and not from mere 
scriptures. Still the scriptures express that nondifference, and knowledge 
does not dawn without the help of scriptural deliberation. Thus, as the 
indirect means to knowledge, the scriptures become connected with the 
subject matter. 

I Names make empirical dealings possible for objects. 

t By placing the hand on the heart. 


2 The word pads, may mean either foot or quarter. The second meaning 
applies here.. A kdrsnpana is divisible into sixteen smaller units. Four of 



these form a quarter. The smaller units lose their individuality in the bigger 
ones, as it were. So Vi4va merges in Taijasa, Taijasa in Prk na, and Prajna in 
Turiya. The word 'quarter' is not used in any physical sense. 

2 The gross cosmic 'world, as constituting Virat, is the first quarter. The 
subtle cosmic world, as constituting Hiranyagarbha, 

I The first step to the knowledge of Brahman. 

is the second quarter. The cosmic world in its causal state (of ignorance) as 
constituting the Unmanifested, is the third quarter. That, again, when it is 
freed from all states of cause and effect and exists merely as the substratum 
of all, as Existence-KnowledgeBliss, is the fourth quarter. 

lCf: r t H r" I Iq Pq I pia r lgfl * ~i ~1 it 11 (M. X 11. 91) 

L Six Br-ahmanas, who approached Asvapati, used to worship particular 
limbs of Vaisvanarr as Vaisvanara Himself. Asvapati ,pointed out their 
mistakes and said that unless they had come to him for rectification, their 
head, eye, life, etc. would have been destroyed. But if the individual and 
Virat are not the same, it is unreasonable to say, for instance, that from the 
mistaken worship of heaven (that is only the head of Virat) as Virat 
Himself, one's own head should drop off. The statement becomes 
reasonable only if the individual and Virit are the same, so that the head of 
the one can be the head of the other. 

2 The individual sleeps by withdrawing all distinctions into himself, and 
in dissolution the Unmanifested, too, withdraws everything into itself. The 
'Unmanifested' means here the 'inner Director' (Ma. 6) conditioned by 
Maya, ruling from inside all. 

t That is to say, the portion 'does not desire any enjoyable thing' etc. 
occurring in the clause, 'Where the sleeper' etc.; for the portion 'does not' 
etc. distinguishes deep sleep from the other two states which have the 
common feature of unawareness. 



1 Since by the use of the portion, 'does not see any dream’, that is to say, 
’does not have any false perception of Reality’, the other two states of dream 
and waking can be eliminated, the addition of the portion, ’does not desire 
any enjoyable thing’, may seem to be redundant if we follow the first 
interpretation. To obviate this difficulty the second explanation is 
introduced. Non-perception of Reality being a common factor of the three 
states, deep sleep can be distinguished by the absence of desire. 

2 Thus either of the adverbial portions-viz absence of false perception, 
and freedom from desire-can be used for excluding the earlier two states. 

I Since Pri. na is the Lord, Omniscient, and inner Director (in his identity 
with Brahman). 

t ’As a great fish swims alternately to both the banks (of a river), eastern 
and western, so does this infinite being move to both these states-the dream 
and waking states' (Br. IV. iii. 18). 'As a hawk or a falcon flying in the sky 
becomes tired, and stretching its wings is bound for its nest, so does this 
infinite being run for this -state, where falling asleep he craves no desires 
and sees no dreams' (Br. VI. iii. 19). 

1 By the adepts in meditation. 

2 Viriil is essentially identical with Hiranyagarbha, and so is the Priijna 
with them both. 

1 This is how Taijasa is met with in the waking state. And Viva and 
Taijasa are the same; for the same entity that sees as Visva, recollects as 
Taijasa. 

2 This is how Prijna is met with in the waking state. When the mind 
ceases to act, the same entity assumes the characteristics of Pri jha. 

3 Taijasa is conditioned by the individual mind, and Hirat)ya- garbha by 
the cosmic mind. But the individual and cosmic minds are the same; and so 
Taijasa and Hiranyagarbha, though conditioned by them, must be the some. 



1 Hiranyagarbha, as possessed of the power to act, is the soul within the 
subtle body (lirtga); and linga is equated with mind in the Vedic text. 
Therefore Taijasa and Hiranyagarbha are the same. 

2 Hirai)yagarbha is but a special manifestation of the Puru$a identified 
with the mind. And Taijasa's chief adjunct is the mind. Therefore they are 
the same. 

3 People sitting by a sleeping man clearly perceive the activities of the 
vital force (Priga). And an additional argument proving that Prana is a 
manifested entity is provided by the fact that the organs become identified 
with it in sleep. 'Unmanifested' means 'devoid of the limitations of time, 
space, and things'. Prana is not so in deep sleep. 

4 They may think, 'This is my Praga', 'That is his', and so on. 

1 Though to others it may appear to be manifested, to the sleeping man it 
is unmanifested, because for him the Prit}a is then unassociated with any 
particular time or space. 

2 Consciousness underlines the two entities conditioned by the 
unmanifested states on the divine and human planes. 

3 Not only are the sleeper and the Unmanifested one from the standpoint 
of absence of distinction, but they are also one even when conditioned by 
limiting adjuncts. 

4 The unity of the entity manifested on the divine and human planes. 

I If anybody can re-emerge from sleep or dissolution, conceived of as 
nothing but identity with the pure Brahman, then... 

t Exist in their own substratum on which they are superimposed. In the 
sixth paragraph of the Upanisad, 'in this one is verily the place of origin', it 
was said that Praina is the source of the phenomenal world. The question 
now is: 'Is he a producer of entities or nonentities?' The answer is that he 



produces entities which are a sort of reflection of Reality and are true so 
long as their substratum is kept in view. 

2 Logical ground of inference. If the effect is true, the cause can be 
inferred to be so; but if the effect is non-existing, the cause will be equally 
so. The inference with regard to Brahman will be like this: 'This world is 
produced from Existence (Brahman), for it is a superimposed thing like the 
snake on a rope.' 

1 Prana is Brahman considered as an unknown entity but identified with 
Existence and serving as the source of all. 

2 Existing in the form of objects, as opposed to the subjects. 

I This differs from the Vedantic position in believing that dream is true so 
far as it reflects the phenomenal realities of the waking state, and that the 
incantations etc., conjuring up magical illusions, are themselves empirically 
true, though the magical objects are false. 

I Nature, otherwise known as Maya, is without any beginning though it is 
directly perceived. This being so, no motive for creation should be sought. 

3 Ignorance about the rope etc. that are the substrata of the illusory things 
like snake etc. 

2 Presented in the verses 7 and 8, and the first line of verse 9. 

I Since an illusion is perceived as soaked in the idea of existence, it 
cannot have non-existence as its basis. 

I By way of cause and effect. 

I This positive statement is interpreted not literally, but figuratively to 
mean that 'Thou', which is the individual soul, is identical with 'That', 
which is God, when both are bereft of conditioning factors. 



2 Since along with the discriminating knowledge in the form, 'This is a 
rope and not a snake', the cessation of the snake comes simultaneously, one 
need not search for a separate result to issue out of the direct perception of 
the rope, or for any other means of its knowledge, or any other aid to it. 

1 The objection was: 'The result of applying an instrument of knowledge 
to any object is the revelation of the object and not the mere removal of any 
illusion created by darkness or "ignorance".' The answer is: 'An instrument 
of knowledge fulfils its purpose by removing the darkness of ignorance 
from its object. The revelation comes part passu, as a matter of course. If 
the instrument of knowledge is supposed to serve the additional purpose of 
adding a fresh feature, like revelation, to its object, then one may as well 
argue that the cutting of wood aims not only at removing the adhesion of 
the two parts, but also at adding something to either of the two parts.' 

t Turiya is self-effulgent and does not require to be illumined by any 
instrument of knowledge. 

2 If the knowledge calculated to eliminate duality persists after serving its 
purpose, some other knowledge will be needed to eliminate it. That other 
knowledge will again require a third for a similar purpose, and so on. To 
avoid this contingency, the final knowledge must be assumed to be self- 
immolating. 

1 One rising from deep sleep says, 'I slept soundly, and I was not aware of 
anything'. This memory would not have been possible unless the state was 
witnessed with the help of Consciousness so as to produce the necessary 
impressions. 

2 Not the object of any sense of knowledge. 

I Free from love, hatred, etc. 


Z Absolutely pure; supreme Bliss and Consciousness in essence. 



I The Self, defying all description, cannot be known objectively. But 
since in the state of ignorance one understands knowledge as having 
objective reference, the text follows that trend of thought here as well. 

t Turiya is vibhu, because the three different (vividha) states issue 
(bhavanti) from Him-A.G. 

I Vi9va and Taijasa constitute one factor and Prii na the other. This is why 
'tayoh, of these two' is used in the dual number. 

t The Self in the gross individual context (viz Vi9va) is identical with the 
Self in the gross cosmic context (viz Vaisvanara or Virat). Similarly, it is to 
be understood that Taijasa is identical with Hiranyagarbha, and Prafna with 
the Unmanifested, the difference lying only in the sphere of manifestation. 
This identity is suggested by the indiscriminate use of these terms in the 
present and following texts. 

I A represents the gross universe, the waking state, and Visva; u 
represents the subtle universe, dream, and Taijasa; and m represents the 
causal state, sleep, and Prafna. The earlier ones merge into the latter ones. 
In this way everything is reduced to Om. While engaged in this meditation 
of Om as all, there flashes in the aspirant's mind the teacher's insturction 
that everything is but the absolute Brahman. Then all the phenomenal 
world, merged in Om, disappears in Brahman, and there remains no goal to 
attain. Though the meditations in the three stages relate to the same Um, the 
results are different in accordance with the emphasis laid on its constituents. 

I The ultimate' limit of the negation of the world. 

I So, 'existence within' is no valid ground for inferring that a thing is 
unreal. 

'On the logical ground of 'being perceived'. 

I Men who become gods, get such experiences. 



1 If there is eating and -drinking, there follows satisfaction; if eating and 
drinking are absent, satisfaction is wanting; from this the fancy follows that 
eating etc. are the causes of satisfaction. 

2 From the above awareness follows memory on another occasion; from 
that arises the awareness of the need of action with regard to similar factors 
that are supposed to lead to satisfaction; from that follows cooking, getting 
of rice, and producing the result. 

I Hiranyagarbha or the immanent God. This is the view of the 
worshippers of Hiranyagarbha and of the Vailqikas. 

2. The Lokayata materialists swear by the four elements - earth, water, 
fire, and air. 

3 The Sanikhyas hold to Sattva, Rajas, and Tamas, which are the 
constituents (grgtas, lit. qualities) of Prakrti. 

4 The Saivas hold that the three categories - Self, ignorance, and Siva -are 
the source of the world. 

1 The followers of Vatsyayana and others. 

2 The Pauranikas understand the earth, the intermediate world and heaven 
to be eternal realities. 

3 Like Baudhayana. 

4 The Sarnkhya view is that the Self is an enjoyer but not an agent of 
work. 

s The cooks. 

6E.g. Siva or Visnu. 


7 The Nihilists. 



I That the metals, mantras, etc. hold in them the secret of immortality. 

4 The Buddhists who swear by subjective ideas which have no 
corresponding external things. 

5 The Mimari^sakas. 

6 The Purina (the conscious individual soul), Pradhi na or Prakrti 
(Nature), Mahat (intelligence), Ahamkara (egoism), the five subtle 
elements, five senses of perception, five organs of action, five sense-objects, 
and mind. This is the Samkhya view. 

2A class of materialists. 

3 A class of Buddhists. 

1 The above 25 and God, according to Patanjali. 

2 The Pa3upatas add raga (attachment), avidyil (ignorance), niyati (fate), 
kilakali (divisions of time), and Maya (cosmic illusion) to the above 26. 

1 This is Ananda Giri's interpretation of the word kriyaphata, where kriyd 
(action) stands for any valid means of knowledge; and its phala (result) is 
the knowledge of Reality; for, even krtyo in the sense of Vedic rites etc. is 
meant to serve the purpose of Illumination by purifying the aspirant's heart. 

IA creation of ignorance subsisting in the mind. 

2 For the birth or death of an illusion is equally illusory. If these be 
objectively real, the snake should be perceived by all who see the rope. 

3 For if birth and death are only subjective, the snake should not be 
perceived outside. 


4 For it is not experienced as such. 



1 The Self has to be assumed as the substratum of the illusory appearance 
of duality; It survives all illusions as the witness of their disappearance; and 
as a matter of course It precedes the illusion. Therefore there can be no 
question of nihilism even on the supposition that the Self is not presented 
positively by the Upanisads. 

t Validity consisting in presenting something not known otherwise and 
not sublated later. 

2 If the attribute of 'being not happy' etc. are natural to the Self, why 
should they not accompany every perception of the latter? The answer is: 
The Self may reveal Itself, and yet the opposition between Its 'being not 
happy' etc. and Its empirical modes of 'being happy' etc. may not become 
patent owing to the influence of human ignorance. 

I This isva quotation from Dravidaci rya. The idea is this: 'Though 
words may not have any positive meaning with regard to Brahman, the 
validity of the scripture is well established; for the words, that are 
associated with negation and are well known as denoting the absence of 
qualities, eliminate all duality from the Self.' 

I 'Diversity perceived on the motionless Self cannot be fancied to have 
real existence' is the interpretation according to Ananda Giri, who takes 
'motionless' as the meaning of 'pra-calila, that in which motion is absent'. 

1 Even after knowing the import of the Upani~ads, there is need of 
continuously revolving in one's mind those ideas so that they may become 
firmly rooted. 

I This refutes the view of those Samkhyas who believe in one God as well 
as in a multiplicity of souls. 

I We cannot say for instance, 'This thing is related to that colour through 
inherence', which in ordinary parlance is expressed by saying, 'This thing 
has that colour.' 



I "Anyone who knows that supreme Brahman becomes Brahman indeed' 
(Mu.M.ii.9). 

I Where food stands for the ultimate form that the things being cooked 
will assume. 


I Ch. VI. i. 4-6; Mu. II. i. I. 


2 The anecdotes of Prar}a are real. 

I The remaining portion is: "heard of, deliberated on, and meditated on’. 

I Viz the Samkhyas, Nyaya-VaiSesikas, Buddhists, and Jainas. 

I The Deity that is possessed of full majesty (sam-bGati). 

1 Vide Br. II. iii. 6, III. ix. 26, IV. ii. 4, IV. iv. 22, and IV. v. 15. Br. II. iii, 
starts with, 'Brahman has but two forms-gross and subtle,' etc. And at the 
end of the section it is stated, 'Now, therefore, the description (of Brahman): 
"Not this, not this'". But though explained once, the Self is very difficult to 
comprehend. Hence the Upanisad adopts other helps to present the same 
entity and then negates them with 'not this, not this', so that the absolute 
Brahman alone may be comprehended as the only Reality. 

t The imperceptible Brahman cannot be the supreme Reality if perceptible 
things, too, are equally real. Therefore the truth of Brahman implies the 
unreality of duality. 

2 A superimposed thing has no reality of its own just like a snake 
imagined on a rope. Similarly, all phenomenal things like specific attributes 
that are denied in Brahman, have no existence by the very fact of being 
negated. It is a mistake to think that the negated counterpart of this negation 
must also be true. 


t The mind fancied on Consciousness through ignorance, vibrates on the 
supremely real and constant Consciousness in either state. 



1 A different reading is susuplau. 


I In an individual, Brahman is said to be hidden when it is not perceived 
as T. And when a false perception arises in the form ’I am an agent' etc., 
Brahman is said to be manifest. When these two ideas are absent, Brahman 
remains as the Self-effulgent Reality. 

I True it is that non-realization precedes and realization succeeds 
instruction. But they do not belong to Brahman. The sun is supposed to be 
subject to day and night, because people fancy the aun to rise and set. But in 
reality the sun-has no night or day. Similarly, Brahman has no realization or 
non-realization. 

I Instances of the application of the methods of agreement and difference 
are: 'Whatever is a product is impermanent', and 'Whatever is not 
impermanent is not a product'. When both the methods can be applied to a 
case, all doubts about the truth of the general proposition is set at rest. In the 
present case, nonduality, presented by the scripture and proved to be a 
possibility by logic, is confirmed by showing the hollowness of others' 
views. 

1 The Naiyayika, who virtually subscribes to the view that something 
comes out of nothing. 

2 The effect remaining involved in the cause. 

'Another reading is 'dvayah, dualists'. 

t Merit and demerit result from embodiment; and embodiment results 
from merit and demerit. 

I E.g. where the body is not in actual contact with fire. 

t We are dealing here with the Buddhist view. A.G. explains citta as 
sphurana, Self-emanation, shining. The act of knowing implies an object to 
be known, but consciousness, thought of as shining like the sun, needs no 



object. Besides, the sun and its shining are the same, though in common 
parlance a distinction is made between them. 

I Those who in a case of illusion, hold the theory of anyathi- khyati, 
appearance of a real thing in a wrong way, believe that an illusion 
presupposes a true perception som-where. But the subjective-idealists say 
that an error does not imply an earlier true knowledge, for an illusion and 
the objects in an illusion-are all appearances of consciousness. 

I It is through perception that the all-round voidness is proved. But how 
will perception itself be annulled? Not that perception can annihilate itself, 
for the simple reason that perception and its negation cannot coexist. 
Besides, if you talk of absolute nihilism, you affirm the non-existence of 
your own view as well. 

1 Non-existence brought about by destruction has a beginning but no end, 
and non-existence is not a substance just as much as Liberation is not. 

2 If Liberation is non-existence. 

I In this way the verse indirectly aims at proving the falsity of all. If 
falsity in dream follows from the fact that things are seen inside the body, 
then all things even in the waking state must be faise, since they are seen 
within the body of Virat. And if falsity of dream objects follows from the 
fact of their being seen within a place that is not adequate for them, then 
things of the waking state must be false since they, though naturally 
associated with space and time, are still seen in Brahman that has no space 
and time - A.G. 

I An alternative meaning is: To the man of illumination (pratibuddhah) 
there is no consciousness of anything except Brahman. So what may appear 
to others as his eating, drinking, etc., does not appear to himself to be so, 
for he thinks, 'I do not do anything' (G. V. 8) -A.G. 

I 'Citta means Consciousness, i.e. Brahman.' - A.G. 



1 Quality, action, genus, etc. can be causes through the substances in 
which they inhere. 

2 For causality presupposes difference. 

3 I.e. the Self being all-pervasive and homogeneous. 

4 A.G. equates cilia with the supreme Self. 

t The wotd manah occurring in Karik6, 111.29-30, is substituted here by 
cittam (meaning Consciousness in the Vedantic, and not in the Buddhistic 
sense). In verses 64-67, citta means empirical consciousness. 

t An object of perception is inconstant; the perceiving soul is different 
from it and reacts to it diversely, being, according to Nyiiya-Vaihesika, 
sometimes happy and sometimes sorry with regard to the same object. 

2 According to those who deny the existence of a perceiver apart from the 
intellect etc., the denial remains constant, for nonexistence is changeless. 

3 The view of the Jainas. 

1 The view of the nihilistic Buddhists. 

I Another reading is 'pravibhaktam, different from'. 

I Br. III. v. I: 'Therefore the knower of Brahman, having known all about 
scholarship, should try to live upon the strength which comes of 
knowledge; having known all about this strength as well as scholarship, he 
becomes meditative.' 

I For the slightest idea of origination carries with it the idea of the 
subject-object relation, i.e. duality. 


I Gaudapada, the teacher of Govindapada who taught Sa ikara. 



' i.e. this Upanisad occurring as the brahmana or Vedic explanation of the 
mantras of the Mundaka Upanisad. 

Z i.e. in the Mundaka Upanisad which presented the knowledge of the 
Self and talked of two kinds of knowledge-the higher and the lower. The 
latter relates to both rites and meditation. Of these two kinds of lower 
knowledge, the first is dealt with in the samhita portion of the Vedas, the 
second is elaborated in the Second and Third Questions of this Upanisad. 
The First Question clarifies the result of both rites and meditation so as to 
generate a dislike for them. The Fourth Question is meant as an elaboration 
of the two verses in the Mundaka starting with As from a blazing fire' 
(Mu.ll.i.l). The Fifth Question expands the meditation stated in the verse, 
'Om is the bow,’ etc. (Mu.ll .ii.4). The Sixth Question is for elucidating the 
remaining portion beginning with 'From this emerges Prana' (Mu.ll.i.3)-- 
A.G. 

a Celibacy and study of the Vedas with a pious attitude. 

' S. interprets vah as to you' we shall explain everything to you.' 

' In His previous life He was a human aspirant meditating on Prajapati 
(Hiranyagarbha) with the belief, T am Prajapati, identified with all.' That 
intense meditation made Him Prajapati at the beginning of the present cycle 
of creation. Even then the belief that He is Prajapati persisted, and He had 
still in His mind all the Vedic knowledge acquired earlier. 

' He projected the couple, the sun and the moon, and became identified 
with it. Then He created the year that is dependent on that couple, and 
became identified with the year. Thus successively He produced and 
became identified with the half-year, month, fortnight, day and night; rice, 
barley, and other foodstuff; semen and creatures. Prdna and rayi convey the 
ideas of energy and matter. 

' When no distinction of superior or inferior is made, then everything may 
be classed as food, for everything is absorbed by something else. But when 



the distinction is made, the gross gets absorbed in the subtle and is to be 
considered as food. 


' Or 'all the organs-eyes etc.', according to S. 

' It is third counting from this earth, the second being the sky. Heaven in 
this context does not mean the dwelling place of the gods, but the sky; else, 
there will be a conflict with the commentary-'in the third place which is 
above the sky.'-A.G. 

' The sun causes clouds, from which rain comes. 

' In this chapter it will be shown that Prana is the chief, the eater, and the 
Lord of all creation. The next chapter will enjoin His meditation. 

' As the earth, He supports all; and as food, He nourishes all. 

' The reading is deva-pradhana or devu-pradana. The first reading is 
adopted in the translation. The second reading would give the meaning, 
'Over the offering to the gods'. The Nandi-mukha has to be performed 
before making the sacrifices to gods. 

2 Though Prana is utharva according to this quotation yet the 
senseorgans, which are but manifestations of Prana, are also atharva. 

' Since you are identified with nknsa (space), the source of air. 

'This is according to A.G. Some translate it as unholy. 

' Questions about transcendental verities. 

2 'You know the supreme Brahman which transcends the inferior 
Brahman.' This is only by way of encouragement.-A.G. 

' The imagery is thus brought out: The digestive power in the stomach is 
the sacrificial fire; food is the oblation; and sense-knowledge is the flame. 



The seven organs in the head are: two eyes, two ears, two nostrils, and the 
mouth. These derive their capacity to act from the energy supplied by food. 

' To sum up: There are 101 main nerves; each is divided into one hundred 
branches; and each of these branches is sub-divided into 72,000 sub¬ 
branches. Thus the sub-branches are 727,200,000 and the total number of 
all nerves is 727,210,201. 

' In the sentence, The scaffolding is shouting', 'scaffolding' stands for the 
men sitting on it. Similarly 'space' here stands for the 'air' in space. 

2 Vdyu resides in the space between earth and heaven, and Samana in the 
space within the body. The point of resemblance is residence within space. 

Air pervades the world, and Vyana pervades the body. 

As distinguished from its special manifestation as the sun. 

' As an aspirant, he had desired heaven etc. when engaged in sacrifices 
and meditation. That thought becomes again prominent at the time of death 
and results in the attainment of that very world. 

' kar_fu, effect, is the body or Prana, and karandni, the organs, with the 
mind at their head. In the reading kdrya-kdrandni, karandni, cause, means 
the elements from which the body etc. are produced. 

2 Taintless, untouched by external objects; effortless, expressing itself 
when all disturbances cease, as does the light of a lamp placed in a windless 
place; unobstructed, unending, it being one with the supreme Bliss. 

' There are five questions here: The first relates to the perceiver of the 
waking state. That entity whose cessation from activity leads to dream, 
must be the actor in the waking state. The second question is, 'Whose 
function is it to maintain the body in all the three states" The third relates to 
the perceiver of the dream; the fourth to the enjoyer of sleep. The fifth asks 
about the Turiya, the Fourth, the Self, free from the three states of 
wakefulness, dream, and sleep. 



2 It is the absolute Self that the questioner wants to know, and not the 
conditioned Self that supports all. 

' The senses cannot actually become identified with the mind, since the 
mind is not their material cause. They simply give up their activities and 
continue to exist in their dependence on the mind. 

1 Apana draws in the breath and fills up the lungs; from that inner air 
Prana comes out as the outgoing breath. 

By the text, Yak citah, pranah citah, caksuh citah,' etc. in the 
Vajasaneyaka, it is enjoined that one should think of the activity of each 
function of the Prana as a performance of sacrifice. And so it is pointed out 
that the organs of knowledge and action continue their sacrifices even 
during the sleep of a man who knows thus. The text there is meant as a 
praise of this knowledge. Similarly, in the present context the purpose is not 
to enjoin a meditation, it being out of place under this topic of 
transcendental knowledge, but to eulogise illumination. 

' As shown in Brhadaranyaka, IV.iii.14: When he dreams, he takes away a 
little of the impressions of this all-embracing world (the waking state), he 
himself puts the body aside and himself creates (a dream body) revealing 
his own lustre by his own light.... In this state he becomes self-effulgent.' If 
the Self continues to be conditioned by the mind in dream, one may well 
suspect that the effulgence of knowledge revealed there does not belong to 
the Self. 

1 The 'Space' (nkdia) here stands really for the supreme Self; but a literal 
interpretation leads us astray. 

' The remaining defect will be removed in the state of sleep, where the 
Self alone exists-this is the implied idea. 


' As also by the Consciousness, called Brahman, where the mind merges. 
= Impressions of past actions that can produce dream. 



' Sound, touch, colour, taste, and smell, the last one being the essential 
attribute of earth. The four others are the essential qualities of space, air, fire 
and water respectively. These rudimentary elements combine to form the 
gross composite elements, their names being given according to the 
predominance of one or the other. 

' t.e. the skin itself that is the seat of the organ of touch. 

2 According to A.G. 

' This translation follows A.G. 

' Etat and yat, being neuter, are construed with Brahman, rather than with 
omkdrah which is masculine. - A.G. 

'See A.G. 

' According to Sankarananda, the first portion of the text means this: If 
anyone manasi swhpadyate, resorts to the mind, that is, meditates; 
dvimatrena, for two moments or on the two letters a, and u of Om. 
According to some, this text enjoins a meditation on Hiranyagarbha who 
embodies Himself in the subtle cosmos conceived of as a subtle dream 
state; the earlier text similarly enjoins a meditation on Virat, embodying 
Himself in the gross universe, conceived of as the waking state. 

' One might object that the instrumental case indicates that Om is not a 
symbol (or icon); but Sankara says it is so. 

1 That is to say, for the sake of the majority. 

z Creatures that identify themselves with their subtle bodies. 

' Hiranyagarbha is higher than all other creatures. 

' Visva, the conscious Self in the waking state, is identical with Vai§va- 
nara (Virat), and his residence is in the gross body and the waking state. 
Taijasa, identical with Hiranyagarbha, has his lodging in the subtle body 



and dream. Prajna, identical with Is vara, has his locus in the Unmanifested 
and sleep. The yogic processes consist in meditating on them in 
identification with a, u, in, respectively. If these are resorted to separately, 
and without the idea of Brahman, they cannot lead one beyond death. 

' That things are apprehended to be what they are is owing to the fact of 
the apparent diversification of the underlying Consciousness by the limiting 
adjuncts; and things would cease to be known unless Consciousness lay 
behind them. This proves that things vary, while Consciousness remains 
unchanged. A pot may not exist even when there is consciousness of it, or 
objects may vary essentially, while knowledge persists; but there can be no 
object of knowledge without Consciousness. Objection We have no 
knowledge bf ajar at the time that we know a cloth; so knowledge also is 
variable. Answer: Knowledge may vary as coloured by its objects, but not 
essentially, whereas things vary essentially. 

' By such a theory you nullify your view that knowledge and the 
knowable are identical. Hence by depending on the assumptions that 
knowable objects are absent in sleep and that knowledge is non-different 
from the knowable, you cannot argue that knowledge is non-existent in 
sleep. Moreover, if the non-existing knowable thing be different from 
knowledge, why should not an existing knowable thing be different also? 

' We hold that things knowable are objects of knowledge, but knowledge 
itself is not known. The knowable are ever knowable, and so is knowledge 
ever knowledge. 

2 The Buddhist believes that knowledge is known. So if it can be proved 
that knowledge is unknowable, omniscience of Buddha, for instance, can no 
longer be sustained. But the Vedantin is not open to that charge, as 
according to him knowledge can cognize only those things that are fit to be 
known, as otherwise non-omniscience would result from the 
noncomprehension of such an imaginary thing as the horn of a hare. The 
Vedantin may also reply that since the very conception of omniscience is 
within the domain of ignorance, he is not under any obligation to prove its 
reality. Or he may argue that omniscience follows from the fact of one's 



possessing the capacity to know everything that exists, but not necessarily 
from the actual awareness of everything. 


' On the strength of the fact that Consciousness as an eternal entity is the 
basis of all appearances, the Upanisad talks of the superimposition of the 
parts (or limbs) on that Consciousness. 

' Objection: The body produced from indivisible space contains space 
within itself. Answer: There too space does not enter into the body, but 
seems to be existing in the shape of a body as pervading the pores and 
empty regions there. 

2 Space is the cause of the universe, but since space pervades everything, 
it is perceived as confined within the universe. 

Creation-of Prana etc.; result-such as their departure from the body; 
order-emergence of faith from Prana and so on; etc — the relation of the 
container and the contained, as subsisting between the world and name etc. 

' Enjoyment (or suffering) consists in a direct experience of joy (or 
sorrow). This experience is the very nature of the soul, whereas action 
belongs to the intellect and the rest. 

' By becoming the intellect etc. for the purposes of creation. 

2 Having this firm conviction, 'Since the dualistic theories lead only to 
conflict, non-dualism alone is true.’ 

' Apprehension of duality as true. 

'Change in Pure Intelligence alone', may mean two things: (i) change in 
Intelligence irrespective of any change in another substance; (ii) some 
uncommon change in the Intelligence alone. The first position is untenable, 
since the Purusa cannot enjoy unless there be corresponding changes in the 
form of happiness etc. in the Pradhana. As for the second alternative, there 
is no special reason why an uncommon change in an uncommon factor, viz 



Intelligence, should be called enjoyment; for if enjoyment is defined as an 
uncommon change within the thing itselr, the definition becomes too wide; 
and thus fire may also become an enjoyer by a mere uncommon change 
within its uncommon quality of heat. 

For God is fancied to be the creator of a world ignorantly superimposed 
on Him, and He is fancied to ordain good and evil for the souls which have 
no real separate existence. 

That the free souls are to be left apart, and actions are to-relate to the 
bound ones alone. 

The reasoning found in Vedanta. 

This is according to the reading '%svarena iva'. An alternative reading is, 
%svarena eva, by God Himself (who is Purusa).' 

2 Energy, both mental (i.e. intellectual) and physical. 

That is to say, the limiting adjunct through which the Self appears to be 
individualized and comes to be known as Hiranyagarbha A.G. 

As the sum total of all the subtle bodies, this limiting adjunct, called 
Hiranyagarbha, resides inside the gross bodies and is thought of as one's 
self. Hence it is an tar, inside, and atman, self. 


' Taking them as His aid. 
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